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PREFACE 


Dr. A. Venkatasubbiah is one of the top-ranking Vedic 
scholars in India to-day. He is known to the scholarly 
world through his ‘VEDIC STUDIES’, which have widened 
the horizon of Vedic knowledge, and through many a 
scholarly article published in various research journals. 


We are grateful to him for very kindly permitting us to 
publish this valuable book. 


Almost all the printeries we contacted in this regard 
refused to take up the printing of this work, because of the 
difficulties which the work posed. But, Manipal Power 
Press risked the venture and has executed the work with 
admirable success. We thank the authorities of the Press 
for their help. 


Prasaranga Prabhu Shankara 


Mysore, 6 Director 
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1. ON RGVEDA 5, 78, 8 


Hymn 5,78 of the RV consists of nine verses; according 
to the Sarvanukramani, the seer is Saptavadhri Atreya, and 
the last three verses constitute a charm or spell for ensuring 
easy parturition (garbha-sravini upanisad). 

Verse 8 of this hymn reads as follows: 

patha vato patha vanam yatha samudra éjati | 

eva tvdm dasamasya sahavehi jarayuna \\ 
Yaska (Nirukta 3, 15, 2) cites this verse as an instance} of 
Karmopama and Durga explains it as yatha vata-vana+ 
samudrah ejante kampante eva evam tvam he dasamasya 
daga-m4sa-sambhita garbha etasman matur udarat aduh- 
khayann etaém ejan calan avehi arvan ehi saha jarayuna 
ulbena prajayasva !' ma sthas tvam etasminn udara ity 
abhiprayah. Similar is the explanation of Skandasvamin- 
Maheégvara (in their commentary on the Nirukta) and of 
Sayana?, Grassmann, Ludwig and Geldner. 

‘The other example given by Yaska is RV. 10,97, 11: dtma ydkgma- 
sya nagyati pura jivagfbho yatha. 

?Strangely enough, Sayana’s commentary on this verse consists of 
the following two stanzas: 

vato yatha kampamano vanam kampayati svayam|! 
yatha samudraé calati calyate vatha vayuna ll 

sthitva dagaiva masams tvam garbholbena suvestitah | 
nirgaccha jatharan matur jaraya sahitah patetl 

Similarly, his commentary on verse 9 of this hymn, too, consists of 


a Sloka. 

It seems very probable that these slokas are taken by Sayana from 
a metrical commentary on the RV written by a previous expounder. 

It is interesting to note that such explanatory slokas are found in 
Skandasvamin’s commentary on RV. 1, 4, 6 in Dr. Kunhan Raja’s 
edition of that work. 
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This explanation is clearly unsatisfactory. If, as these 
exegetists make out, the poet says, ‘Just as the wind, the 
forest, the sea stir’ in the first distich, he should then say in 
continuation, ‘in the same way, O foetus ten months old, do 
thou stir.’ Instead, the second distich says, ‘O foetus ten 
months old, do thou come out with the after-birth’, which 
is incongruous. Contrast in this connection 8, 4, 3: Jatha 
gaurd apa krtam t¢syann éty dvérinam | afitvé nah prapitvée 
tiyam a gah kdnvesu su sdca piba with the verbs ava+eti 
and a+gahi; 10, 60, 8: ydtha yugdm varatraya ndhyanti 
dharunaya kam | eva dadhara te méno jivadtave nd mrtydvé 
‘tho arigtatataye with the verbs nahyanti and dadhara; 10, 
126, 8 (=4, 12,6): yathad ha tydd vasavo gauryam cit padi 
gitdm dmuicata yajatrah | evi gv asman muficata vy dmhah 
with the verbs amuficata and muficata; 10, 60, 9: ydatheyam 
prthivi mahi dadhéreman vdnaspatin | eva dadhara te méno 
jiwatave nad mrtydve with the verbs dadhara and dadhara. 
Contrast also VS. 8, 28: éatu dasamasyo garbho jardyuna 
saha ' yathayam vayur gati yatha samudré éati | evaydm 
dasamasyo dsraj jarayund sahé "which is plainly a variant 
of our verse (RV. 5, 78, 8). It is to be recited over the 
antbandhya cow if she happens to be pregnant. This Mantra 
consists of six padas; but padas cd, yathayam vayur ejati 
yatha samudra ejati, are construed, according to Uvata and 
Mahidhara with padas ab, and the verbs ejati, ejati in the 
upamana correspond to the verb ejatu in the upameya. 

The fact is, there is no upamd at all in our verse; what is 
introduced by yatha here is not a simile but a spell of truth. 

I have already had occasion (see JOR. xiv. 133) to refer 
to the article on ‘The Act of Truth’ published by Prof. E. W. 
Burlingame in JRAS. 1917, 4299 On p. 434 (1. c.), he 
writes: ““The formula used varies considerably .. 
yena satyena satya-vacanena.. 


.in Sanskrit 
-tena satyena satya-vacanena; 
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anena satya-vacanena; etena satya-vakyena; anena satya- 
vakyena; yatha ...satya-vacanena; yatha...anena satyena; 
yatha...etena satyena; yadi...tat tena satyena; yatha... 
tatha; atah’ and refers to Jatakamala (i. 30.1) for an 
example of the use of the formula yatha...tatha. This 
formula is used in two of the spells of truth cited by me in 
JOR. xiv., 135, namely, in MBh. 14, 69, 20: yatha me 
dayito dharmo brahmanaé ca vigesatah | Abhimanyoh suto 
jato mrto jivatv ayam tatha! and ibid. 14, 69, 22: yatha 
satyam ca dharmas ca mayi nityam pratisthitam! tatha 
mrtah sigur ayam jivatad Abhimanyujah. I cite here two 
other examples of this type: 


Raghuvaméfa xv. 80, 81: 
atha Valmiki-sisyena punyam Avarjitam payah ! 
acamyodirayamasa Sita satyam sarasvatim | 
van-manah-karmabhih patyau vyabhicaro yatha na me! 
tatha visvambhare devi mam antardhatum arhasi !! 


Ramayana 6, 116, 25-26: 

yatha me hrdayam nityam napasarpati Rag havat | 

tatha lokasya saksi mam sarvatah patu pavakah !l 

yatha mam suddha-caritram dustam janati Raghavah | 

tatha lokasya saksi mam sarvatah patu pavakah | 
This formula yathd...tatha is only an abbreviation of the 
formula yatha etat satyam...tathd etena satyena; that is to say, 
we have to supply in formulas of this type the words etat 
satyam after yathé and etena satyena after tatha. ‘The meaning 
of Raghuvamsa xv. 81 is thus: 

“Just as (it is true that) there has been no unfaithfulness 
in me to my husband in thought, word or deed, so (by virtue 
of this truth), thou shouldst take me within thee, O Goddess 
Earth”, and of Ramayana 6, 116, 25-26 is: ‘Just as (it is 
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true that) my heart is always constant to [Rama] the descen- 
dant of Raghu, so (by virtue of this truth) may Agni who 
observes everything in the world, protect me on all sides. 
Just as (it is true that) [Rama], the descendant of Raghu 
thinks wicked, me, whose life is virtuous, so (by virtue of this 
truth,) may Agni who observes everything in the world, 
protect me on all sides”. The words udirayamasa tada Sita 
satyam sarasvatim that precede Raghuvamsa xv. 81 show 
plainly that Sita is uttering a spell of truth; there is no such 
indication in respect of the Ramayana verses cited above. 

RV. 5, 78, 8 too contains a truth-spell of this type, 
substituting, only, eva for tatha. The meaning of the verse 
is: “Just as (itis true that) the wind, the water, the sea is 
(always) moving, so, (by virtue of this truth,) O foetus ten 
months old, do thou come out (now) with the afterbirth”’. 

As explained by Skandasvamin-MaheSsvara, vanam de- 
notes ‘water’ here, and not forest; compare the epithet 
anivisamanah ‘not resting’ that is applied to the waters in 
7,49, 1: samudrdjycsthah...yanty dnivisamanah ‘the waters, of 
whom the ocean comes first, move without resting’. Com- 
pare also 10, 37, 2; satyoktth part patu visvdto dyava ca yatra 
tatanadnn dhani ca! vtsvam anydn ni visate yad éjali visvahapo 
visvahodeti stryah which is also a spell of truth and in which 
it is said ‘Everything else that moves, rests; the waters 
(move) always; the sun goes up always’ and 2, 28, 4: rtam 
sindhavo varunasya yantt | n& Srémyanti nd vt mucanty eté vayo nd 
paptu raghuya pariyjman “The rivers follow the law of Varuna; 
they do not tire, they do not give up; they move swiftly in 
their course like birds.”” As regards forests, it is nowhere 
said in the RV that they move or stir. 

The sense of ‘always’ is implied in the verb ejatt. - Re- 
garding the motion of the wind, compare 10, 168, 3: antérikse 
pathibhir iyamadno nad nt visate katamdc canahah ‘*(The wind, 
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Vata) moving in the paths of the sky, does not rest 
on any day;” and regarding the motion of the sea, compare 
the epithet arpava ‘flowing, in flood’ that is applied to samudra 
in 10, 190, 1-2; 10, 58, 5 and 1, 19, 7. 

Like verse 8, verse 7 also of the hymn 5, 78 contains 
a spell of truth. It reads as— 


yatha vatah puskarinim samingdyati sarvatah | 
evd te garbha ejatu nirditu dasamasyah 
The meaning of the verse is: “‘Just as (it is true that) the wind 
agitates the lotus-pond on all sides, so (by virtue of this truth,) 
may thy foetus that is ten months old, stir and come out.” 
It is not clear from the hymn by whom and on what 
occasion these two spells of truth were uttered. According 
to the story related by Sayana in his commentary on this 
hymn, these verses were employed by the seer of this hymn, 
Saptavadhri Atreya, in order to ensure easy parturition for 
his wife. In the case of this verse too, Sayana and other 
exegetists have failed to notice that yathad introduces, not a 
simile, but a spell of truth; hence the explanations given by 
them of this verse too are unsatisfactory. 
Beside VS. 8, 28 cited above, I have met with the follow- 
ing variants of RV. 5, /8, 8: 


(1) AV. 1, 11, 6: 
yatha vato yathé mano yatha patantr paksinah | 
eva ‘vam dasamasya sakam jarayund patava jar ayu 
padyatam \\ 


(2) Ap. MP. 2, 11, 6: 
yathaivd somah pavate yathd samudra gati ' 
evam te garbha éatu sahé jarayuna niskramya pratt 
tisthatv adyusi brahmavarcast yasasi virye ’nnadye ' 
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(3) Hiranyakesi-grhya-sitra 2, 3, 1: 
yathaiva vayuh pavate yatha samudra gate | 
evam te garbha ejatu saha jarayuna *vasarpatu | 


(4) Agnivesya-grhya-sitra 2, 1, 3: 
yathaiva vayuh pavate yatha samudra ejati | 
evam te garbha ejatu saha jarayuna *pasarpatu \\ 


(5) Kathaka-grhya-sitra 3, 8, 2: 
yathayam vatah pavate yatha samudra ejati | 
eva te garbha ejatu saha jarayuna *pasarpatu \ 


Of these, the AV. mantra is explained thus by Sayana:— 
yatha yena prakarena vatah vayuh sighram gacchati ! yatha 
manah jnhana-sadhanam antah-karanam apratibaddham sat 
Sighrataram gacchati |! yatha va paksinah vihagah sagarira 
api apratibaddha-gatayah santah akaée uddiyante ...... he 
dasamasya dasasu masesu matra posita siso tvam jarayuna 
garbha-vestanena sakam saha pata garbhasayat sighram 
nirgaccha; Whitney-Lanman translate it as “As the wind, 
as the mind, as fly the birds, so do thou, O ten months’ (child) 
fly (or fall) along with the after-birth; let the after-birth 
descend’’. 

Similarly Ap. MP. 2, 11,6 is explained by Haradatta as: 
yathaiva yena prakarena soma abhisutah pavate dasa- 
pavitrena sravati yatha samudrah vayu-vaéat ejati kampate 
evam te garbha ejatu svasthanac calatu | calitva ca saha 
jarayuna garbha-vestanena  bahir niskramya Ayuradisu 
pratitisthatu. 

All these five Mantras are prescribed, like RV. 5, 78, 8 
to ensure easy parturition. In the above three Grhya-siitra 
Mantras, it would be incongruous to translate the words 
yathaiva vayuh (yathayam vatah) pavate... evam te garbha 
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ejatu as ‘just as the wind cleanses (blows)...in the same 
way may thy foetus stir’, and it is hence apparent that, in 
these Mantras too the words yatha...evam introduce a 
satya-vakya and not a comparison. ‘The meaning of 
Mantras 3-5 is: “Just as it is true that the (this) wind 
cleanses (blows), that the sea stirs, so, by virtue of this 
truth, may thy foetus stir (and) come away (come down) 
with the after-birth”. Similarly, the meaning of Manwa 
2 is: “Just as it is true that this Soma juice runs being 
purified, that the sea stirs, so, by virtue of this truth, may 
thy foetus stir, and coming out with the after-birth, be 
established in long life, Brahman-lustre, fame, valour and 
enjoyment of food”’. 

In the case of AV. 1, 11, 6, there is no incongruity in 
translating it as ifit cantained a simile; but this Mantra 
too is prescribed for ensuring easy child-birth; and it seems 
to me that it is preferable to regard the words yatha...eva 
as introductory to a truth-spell and to translate the stanza 
as: ‘‘Just as itis true that the wind, the mind, the birds 
move swiftly, so, by virtue of this truth, do thou, O ten 
months old (foetus), fall with the after-birth; let the after- 
birth come down’’. 

Mantra 5, 78, 8 occurs in Brh. Up. 6, 4, 23 with the 
reading sahdvaitu jarayund in pada d; it is there followed by 
the Mantra: indrasydyam vajrah krtah sargalah saparisrayah tam 
indra nirjahi garbhena savaram saha. ‘The two Mantras, accom- 
panied by the sprinkling of water on the wife, are to be 
recited by the husband at the time when the child is about 
to be born. 


2. AKRA 


This is a rare word that occurs in five verses only of 
the RV. The author of the Vedic Nighantu lists it (4, 3, 75) 
among the 132 (difficult) words; Ydaska, in the Nirukta 
(6, 17, 5) cxplains it as akra Akramanat, and Durga, in his 
commentary on this passage, explains the word as prakara 
‘rampart’. So do Skandasvamin-Maheévara also in their 
commentary on this passage. In his commentary on the 
RV, Sayana explains the word as jvala-samid-adibhir akrantah 
anyatr anakranto va (1, 143, 7), akramita (1, 189, 7), paresam 
Gkramita parair andkramaniyo va (3, 1,13) akramita (4, 6, 3) 
and dakramana-silah (10, 77, 2).} 

Bohtlingk explains akra as ‘banner’ in his dictionary. 
So does Grassmann in his RV. Uber. in four verses; but in 
3, 1, 12, he explains it as Strebepfeiler (pier). Ludwig 
explains the word as ‘pillar, post, sacrificial post’. Geldner 
explained the word as ‘horse’ in Ved. St. 1, 168, an explana- 
tion which found favour with Oldenberg (SBE. 46. 342). 
Later however in his RV. Uber., he translates akra as 
‘elephant’ with a question-mark after it. In his note on 
1, 143, 7, he writes: “akra is something which carries 
(SpLyA 250141430 7) ora newly born (4, 6, 3), and is 
(10, 77, 2) gross (big, huge, large). All this speaks for an 
extraordinarily big animal, that is, for a horse or elephant’’. 

None of these meanings fits the context well in all the 
five RV verses, particularly in 1, 189, 7: marmrjénya ustgbhir 


1 L. Sarup, in his Indices and Appendices to the Nirukta, explains akra 
as ‘castle’ and dkramanat as ‘from attacking’, 
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nakréh and 10, 77,2: ddityasas té akra na vavrdhuh which are 
addressed to Agni and the Maruts respectively. The 
former passage is translated as ‘agreeable to be adorned by 
intercessors like an elephant (?)’ by Geldner, as ‘like the 
banner, to be adorned by the pious’ by Grassmann, and 
as ‘to be adorned by the longing ones, (on the other hand), 
like a sacrificial post’ by Ludwig. The latter is translated 
by Geldner as ‘the sons of Aditi have become big like 
elephants (?)’, by Grassmann as ‘they grew high like banners 
of armies’, and by Ludwig as ‘the Adityas grew in height 
like pillars’. 

The translation of vdvrdhuh in the latter verse as ‘became 
big’ (Geldner) is wrong; so likewise are those of Grassmann 
(grew high) and of Ludwig (grew in height). The real 
meaning of vdvrdhuh in this verse, as in the other verses? 
addressed to the Maruts, is, ‘grew, grew up.’ Hence, to 
find out the meaning of akra, one has to ask oneself the 
question: ‘what is it that grows, that is newly born and is 
lovingly adorned ?’ This question is readily answercd, the 
answer being, ‘a child,’ or, to use a term which was familiar 
to the RV poets, kumara. 

References to the growing up of a child are not 
infrequent in classical Sanskrit literature, where it is com- 
pared to the waxing of the moon. Compare for instance, 
Kathasaritsdgara 23, 87: so pi vrajatsu divasesv atha rajaputro 


t Viz., 2, 34, 13: té ksonibhir arunébhir naijibhi rudra rtdsya sddanegu 
vavrdhuh; 7, 60, 5: imd rtdsya vavrdhur dvroné Sagmasah putra dditer 
ddabdhah; 5, 59,5: mdrya@ iva suvfdho vavrdhur ndrah stiryasya cakguh pra 
minantt vrgtibhih. 

Similarly, vavrdhanta=vavrdhuh ‘grew up’ in 5, 52, 7: yé vdvr- 
dhdnta parthivad yd urdv antdrikga @\ vyjdne vad nadindm sadhdsthe va mahé 
divdh and 6, 66, 2: yé agndyo nd s6sucann idhana dvir yat trir martto 
vavrdhdnta (‘the Maruts, who, when they grew up twice, thrice (as fast), 
shone like burning fires’). 
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vrddhim siguh pratipad-indur ivajagama; Raghuvamsa 3, 22: 
pituh prayatnat sa samagra-sampadah subhaih Sariravaya- 
vair dine-dine ! pupoga vrddhim haridagva-didhiter anuprave- 
§ad iva bala-candramah; Pafica-tantra (Bihler’s ed. in BSS) 
IV, p. 23, 1, 2 tatha ’nusthite sa kanyaka sukla-paksa- 
candra-kalikeva nityam eva vrddhim prapnoti; Yoga-vaststha 
6, 86, 15: dinaih katipayair eva vrddhim ablyajagama sahll 
aprameyanga-saundaryah éukla-pakse sasi yatha; Candra- 
prabha-carita of Viranandin (no. 30, Kadvyamalz) 4, 2 (p. 35): 
vrajan sahaivonnatim ujjvalabhih kalabhir anandita-sarva- 
lokah ! sa kantimams candramasa tadaénim janair upami- 
yata rajaputrah; Udayasundari-kathasara 4, 230: iti dasabhir 
amibhih pratyaham vardhamanaih Sasinam iva visesaih 
kantimadbhih kalanam |! lalita-guna-visesam viksamanah 
kumarair nrpatir avajagahe madhyam 4nanda-sindhau; 
Dharmasarmabhyudaya 9, 2: citram kim etaj jina-yaminipatir 
yatha-yatha vrddhim anagvarim agat ! simanam ullanghya 
tatha-tatha khalu pramoda-vardhir jagad apy apitrayat; 
humarasambhava 1, 25: dine-dine sa parivardhamana labdho- 
daya candramasiva rekha ! puposa lavanyamayan visesan 
jyotsnantaraniva kalantarani. 

Thus the meaning of 10, 77, 2d: dditydsas té akra nd 
vavrdhuh is “The sons of Aditi (sc. the Maruts) grew (as fast) 
as (boy-) children’. 

It will be noted that while children form the upameya 
in the passages cited above, they form the upamadna in this 
passage. 

Akra has the sense of kumdra in the other four verses also: 

(Clyde 189 pe 

vam tan agna ubhdyan vi vidvan 
vest prapitvé mdnugo yajatra | 
abhipitvé mdnave Sasyo bhar 
marmyjénya ustgbhir nakréh \ 
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“O Agni, distinguishing the two (kinds of) men, thou 
comest in the morning, O worshipful one, (and) in the 
evening. Thou makest thyself amenable to control by men, 
to be adorned, like a (boy-) child, by the loving (priests)”’. 

I construe ubhaydn with manusah as does Ludwig. I also 
construe abhipitve with ves: differing from Grassmann, Ludwig 
and Geldner who construe it with sasyo manave. The two 
kinds of men are those mentioned in padas cd, namely, the 
ustjs (priests) and men, manu. They are mentioned in 1, 60, 2 
(asya Sasur ubhdydsah sacante havismanta usijo yé ca martah) also 
as havismanta usijab and martah. 

Grassmann translates the stanza as: ‘Thou distin- 
guishest, Agni, good and evil, and comest, O worshipful one, 
to men in the morning. In the evening, thou art worthy 
to be praised ny men, like a banner to be ornamented by 
the pious,” Ludwig as, “Agni, knowing apart the two 
kinds of men, thou comest early, O worshipful one; and 
later, thou becomest liable to control by man, to adornment 
(cn the other hand), like a sacrificial post, by the longing 
ones.”’ Geldner translates as ‘“Thou, Agni, that distinguish- 
est both these (times) demandest (food) of man before the 
time of eating, O thou worthy of sacrifice. At the time of 
eating, thou art amenable to man like an elephant (?) for 
adornment by intercessors’’, and writes in the note: ‘‘Obvi- 
ously, a coherent representation of an animal, of the akra 
in d. bc antitheses—the hungry animal in b, the satiated 
one in c. prapitve - abhipitve are antithetical; see ad 1, 130, 9; 
Bb, 53,/24b”’. 

Sayana explains the verse as he yaatra yastavya agne 
tvam tan yast7n ayast7ms ca ubhaydn manusah manugyan vivicya 
vidvan janan prapitve sannihite eva kale vest kdmayase yastyn | 
tatha kurvan akrah akramita tvuam manave '\ sasthyarthe caturthi | 
manugyaya yajamanasya abhipitve abhiprapia-kale abhigamanavati 
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yajne va Sasyah bhih siksaniyo bhava \ idam kuru idam kuru 
iti vidheyo bhava | marmrjenyah Sodhayita yajamanah usigbhih 
kamayamanath rtvigbhir wa and Venkata-Madhava as mayavi- 
no ‘mayavinag ca vivicya abhigacchasi praptaii yastavya- 
yajamanasya tatha tvam abhipraptau yajamanaya havir- 
vahanayanuSsasaniyah bhavasi paricaraniyah  rtvigbhir 
asurai§ ca na akrantah. 

The meaning of prapitva and abhipitva is uncertain. 

Concerning the adornment of children, cp. 9, 96, 17: 
Stsum jajniandm haryatém mrjanti ‘they adorn the child, just 
born, cherished’; 9, 104, 1: sSisum nd yajitath pari bhagata 
Sriyé ‘adorn (Soma) with sacrifices, for beauty, like a child’; 
9, 105, 1: sisum nad yajndth svadayanta gurtibhih ‘you have 
beautified (Soma), like a child, with sacrifices and praises’; 
9, 109, 12: sistim jajnanam harim mrjanti ‘they adorn the child 
just born, the yellow (Soma)’; 4, 15, 6: divah séfum | marmr- 
Jyante divé-dive ‘they adorn the child of heaven day after 
day’; 5, 43, 14: sésum mrjanty aydvo nd vasé ‘they adorn him 
(Agni) in the dwelling, as the Ayus a child.’ 

Regarding the adorning of Agni, cp. 7, 3, 5: tam td 
dogd tam ugast _yavistham agnim dtyam nd marjayanta nérah Shim 
(Agni), most young, the men adorned in the evening and 
at dawn, as men do a racer’; 1, 60, 5: asum nd vajambharam 
marjayantah ‘adorning him (Agni) as (men do) a race-horse 
that wins the prize; 10,69, 7: dyuman dyumatsu ny bhir mrjyama- 
nah sumitrésu didayo devaydtsu ‘being adorned by men, thou, 
bright, hast shone among the distinguished friends that are 
longing for gods (i. e., that are pious)’. 

(2)HS, 01, 12: 

akro na babhrth samithé mahinadm 
didrkséyah sundve bha-rjikah | 
ud usriyd janitd yo jajana- 

pam garbho n¢tamo yahvo agnih \I 
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“Sustainer, like youths, in the clash of many (armies), 
lovely for the son to see, glorious with splendour, the 
engenderer who engendered the cows, Agni, the child of 
waters, adult, most manly’. 

akrah =kumarah, youth; the singular here denotes the 
class, jatav eka-vacanam. It is a well-known fact that it is 
the youths, not young boys, nor old men, that fight and 
bear the brunt in battles. Compare in this connection 
Mahabharata 7, 76, 3: nati-vrddham abalam ca na kréam na ca 
pivaram | laghu-vrttdyata-prayam sdgarakadram avyayam + which 
occurs among the verses (7, 70, 1 ff.) in which Dhrtarastra 
laments that the army of his son Duryodhana, though well- 
equipped, well-led, mighty, good in all respects, and 
composed wholly of youths, was not able to kill the sons of 
Pandu. Compare also the following verse (v. 7) which 
occurs in Vaigampayana’s narrative in ibid. 6, 1: sinyeva 
prthivi sarva bala-vrddhavasesita ! nirasvapurusevasid ratha- 
kunjara-varjita. ? 

babhrih samithe mahiném signifies, in the case of Agni, 
that he endows the armies of his worshippers with strength 
and valour; cp. 10, 84,4: asmdsv ojah pytandsu dhehi (addressed 
to Manyu) and makes them win. Compare 10, 128, 1: 
agne --- tvdyadhyakgena pftand jayema “Agni, with thee as 
director, may we conquer the armies (of enemies)’; cp. 
also 3, 29, 9: aydm agnth prianasat suviro yéna devaso dsahanta 
§atrun; 3, 24, 1: dgne sahasva p¢tand abhtmdatir apasya ' dusta- 
ras tarann dratih; 7, 8, 4: ayam agnth..- abhi yah parim 
prtandsu tasthau and 1, 31, 7: tvdm agne ... yah Strasata pari- 
takmye dhane dabhrébhis cit sdmyta hamsi bhityasah. 


1 Padas abc of this verse recur in Dhrtarastra’s speech to Safijaya 
in 7, 114, 3. 

2 This gloka recurs later (after v. 24) with a third hemistich: 
tena send-samithena samnittitena Kauravath. 
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Pada a is translated by Grassmann as ‘like a pier in the 
rush of waves’, by Ludwig as ‘like a supporting pillar in the 
clash of large masses (of water)’ and Geldner as bho 
carrying elephant (?) in the confluence of high water , 
Sayana explains it as akrah paresam akramita paratr andkra- 
maniyo vd | na iti pdda-puranah | samithe samgrame mahinam 
mahatinam sva-senanadm babhrth bharta. 

I have interpreted babhrih here as ‘sustainer (bharta)’, 
that is, as having an active meaning, because this is the 
case with other words that are similarly formed (sasni, pap, 
cakri, dadi, jaghni, etc.); and in fact, babhri has the active 
meaning in the only other RV verse in which it occurs, 
namely, in 6, 23, 4: babhrir vdjram papih somam dadir gah. 

In 3,1, 8: however, babhranah suno sahaso vy adyaud 
dadhanah sukra rabhasa vaépumsi, it is said of Agni that he is 
carried (Sayana explains babhrdnah as sarvair dharyamanah). 
Simuarly, in 1, 95, 2: ddsemam tvdstur janayanta gdrbham 
dtandraso yuvatéyo vibhrtram, it is said that ‘the ten untiring 
women (the ten fingers) bore this child of Tvastr (viz. Agni) 
who is carried’,* and in 10, 1, 2: sé jato garbho asi rodasyor 
dgne carur vibhrta ogadhigu, it is said that ‘Agni, beautiful, 
is born as the child of heaven and earth and is carried by 
plants’. The verb used is bfr in these two verses, and in 
both of them, Agni is described as a child. Compare also 
6, 16, 40: @ yam haste né khadinam stsum jatam na bibhrati | 
visam agnim svadhvardm and 5, 2, 1-2: kumaram mata yuvatth 
sdmubdham guha bibhaiti na dadati pitré-.. tam etam tvdm yuvate 
kumaram pési bibharsi in which verses too the verb bhr is 
used in connection with Agni who is described as a child 
(sisu), boy-child (kumdra). 


* vtbhrtram ‘who is carried’ = and carried him. As observed by 
Geldner in his note, vibhrira means ‘carried’ and also ‘wide-spread’. 
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This frequent use of the verb bhr in connection with 
Agni and with kumara, sisu, garbha (child), etc., tempts one 
to think that babhrih in our verse is used in a Passive sense as 
is babhrana in 3, 1,8 cited above. If this be so, the meaning 
of pada a would be, ‘Being carried like a (boy-) child in the 
concourse of many (fem.)’. In the case of the child, the 
‘many’ are women, and in the case of Agni, the Waters 
(mentioned in pada d of our verse), the plants (osadhayah), 
the young women (_yuvatayah) etc., mentioned above. 

(Sheri4,, 63°35 

yatd sujhrnit ratini ghrtaci 

pradaksinid devatatim uranah | 

ud u svdrur navaja nakréh 

pasvo anakti stidhitah sumékah \ 
“The well-heated sacrificial ladle, containing the offering, 
is held ready. He (the Hotr) goes to the right, choosing 
the gods. The sacrificial post is raised like a newly born 
(boy-) child; being well-placed, well-established, itis adorned 
with the animal.” 

The reference in the simile of pada c is to the rite 
known as Jata-karma. This rite is performed soon after the 
boy-child is born. According to Agv. GS. 1, 13, 1: kumdaram 
jatam puranyair alambhat sarpir-nadhuni hiranya-nikagam hiranyena 
prasayet and the scholiast’s explanation thereon, “Before the 
child is handled by any one (save the mid-wife) the father 
raises it, places it on the lap of the mother, and puts into 
its mouth thrice some ghee mixed with honey.’? Compare 
the followiug stanzas: jdtam kumaram janandd anya-samsparsa- 
nat pura | sndpayitvankam aropya -+- samspréya madhusarpisi | 
siktvad Silayam tatraiva suvarnam bahusah kagan ... uktvd tena 
suvarnena tena vai prasayec chisum cited by Nrsimha in his 
Prayoga-parijata (Mysore ed. p. 394) in the section on 
Jatakarma. 
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According to Bodhayana (see hiss GS; 2jiagy4- svopastha 
adadhati), the father places the newly born boy-child on his 
own lap and feeds it (GS. 2, 1, 7) with ghee, honey and 
curds. According to Apastamba also (GS. 6, 15, 1: jatam 
Vatsaprenabhirmrsya uttarena yajusa upastha adhaya) the 
child is raised and placed on the lap. According to Gobhila 
(GS. 2, 7, 20: sarpih prasayet), Varaha—GS. (§2), 
Agenivesya—GS., and Hiranyakesi—GS. (2, 3, 9), the 
child is fed with ghee only. It is also enjoined by the last- 
mentioned two writers that the child should be (raised and) 
placed on a stone.’ 

The raising spoken of in pada c of our verse refers to the 
raising by the father of the new-born boy-child (kumdra) in 
order to place it on the lap of the mother, his own lap, or 
on a stone. 

Grassmann translates padas cd as “The post stands high 
like a new banner; it anoints the beast, dripping well, well- 
established’, Ludwig as “The sacrificial post raises itself like 
a new-made (flag-) pole; in good condition, fine, it besmears 
the beast,’ and Geldner as “The post stands upright like a 
new-born elephant(?). Well set up, standing steadfast, it 
anoints the animal.’ Geldner also observes in his note: 
‘The post itself is anointed by means of the svaru (Ap. Sr. 
7,14, 2). Sayana makes the pada refer to this.”’ 

I construe pasvah as ablative singular, used instead of 
the instrumental, and anakti as having a passive sense; pasvo 
anaktt = adorns itself, i. e., is adorned, with the (sacrificial) 
animal. It case one equates pasvah with goh, pasvo anakti 
would mean ‘is anointed with the cow i. e., with ghee.’ 


_ 


* It is worthy of notice that the above-mentioned GS. writers (and 
others also) have used the term kumara in their aphorisms about Jata- 
karma. Note also the expression atkam dropya in the passage cited above. 
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Compare in this connection 3, 8, 1: aijanti tvdm adhvaré 
devaydnto vanaspate mddhund ddivyena ‘O sacrificial post, the 
(priests) devoted to the gods anoint thee with divine honey 
in the sacrifice’ and Sayana’s explanation, based on Ait. Ar. 
2, 2: etad vai daivyam madhu yad ajyam, that ‘divine honey’ 
here refers to ghee. This verse is to be recited (see Agv. Sr. 
3, 1) when the sacrificial post is being anointed with ghee. 

In this case, the words pasvo anakti should be construed 
with navajah akrah also; they refer to the placing of ghee in 
the mouth of the new-born babe (kumdra) in the Jatakarma 
rite, as mentioned above. ‘This placing of ghee is referred 
to as ‘adorning’ in our verse. In the case of the sacrificial 
post, it is the anointing that is regarded as ‘adorning’. 

The words sudhitah and sumekah should be. construed 
with akrah also; sudhiiah refers to the placing of the child in 
the lap of the mother or father or on the stone and sumekah 
signifies ‘lovely, handsome’ in connection with the child. The 
meaning of the second hemistich would thus be: ‘““The sacri- 
ficial post, well-placed, well-established, is raised and adorned 
with ghee (in the same way) as the new-born boy-child, well- 
placed, lovely, is raised and adorned with ghee”’. 

Bloomfield (RV. Rep. p. 191) translates the verse as: 
“(The ladle) glowing, full of gifts, dripping ghee, is held out— 
(Agni) moving from left to right, choosing the gods—. Up 
stands the sacrificial post like a new-born akra; well-estab- 
lished, it anoints the (victim) cattle’ and observes, ‘I cannot 
believe that even a Vedic poet would say of Agni, RV. 1, 
143, 7: indhano ... dhiyam ‘the kindled horse shining at the 
sacrifice shall now lift up our luminous prayer.’ akra seems to 
mean ‘beacon.’ Cf. Ludwig, Uber die neuesten Arbeiten, p. 54. 

(2) 71 145,, 7:4 

ghrtapratikam va rtdsya dhurgaddam 
agnim mitram nd samidhana riyate | 
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indhano akro vidathesu didyac 
chukravarnam td u no yamsate dhiyam \ 

“(The priest), kindling ghee-faced Agni, the leader of 
Satya-loka (i. e., of the host of gods) adorns him as (one 
does) a friend. Being kindled, the boy-child, shining in the 
sacrifices, lifts high our brilliant hymn of praise’’. 

vah, in a, is the so-called ethical dative and is left 
untranslated. rjate=adorns, 1. e., praises. Regarding the 
simile, compare 2, 2, 3: agnim mitram nda ksittsu prasdmsyam 
‘Agni, who, like a friend, is worthy of praise among people’; 
5, 3,2: aijanti mitradm sudhitam na gobhih ‘they adorn (Agni) 
with cows (i. e., with ghee) as (one does) a friend who is 
well-disposed’; 6, 48, 1: jatdvedasam priyam mitram nd 
Samsisam ‘I have praised Jatavedas as (one does) a dear 
friend’. Compare also 8, 74, 2: yam jandso havigsmanto mitram 
nd sarpirasutim | pra S4msanti prasastibhih and 8, 84, 1: préstham 
vo dtithim stusé mitram twa priyam | agnin ratham nd védyam. 

The expression rtasya dhurgadam in a is exactly equiva- 
lent to neta datvinim ksitinadm ‘leader of the heavenly tribes’ 
which is an epithet of Agni in 3, 20, 4: agnir netd bhaga iva 
ksitindm daivinam dévah. As will be shown in a subsequent 
paper, rlam=satya-loka, and by metonymy, dwellers of 
Satya-loka or high heaven,’ host of gods. akrah=kumarah. 
Compare 1, 145, 3: purupraisds téturir yajiiasadhano ‘cchid- 
rotth sisur @ datta sam rabhah; 5, 44,3: prasdrsrano dnu barhir 
visa stsur madhye yiva jaro visruha hitdh and 10, 1, 2: citréh 
Stsuh part tamamsy akttin pra mat¢bhyo ddhi kanikradad gah in 
which Agni is referred to by the term S¢su. 

Regarding pada c, compare 10, 45, 4: sadyo jajnané 
vt him iddho akhyat ‘just born, Agni, being kindled, looked 
around’ and the two verses that follow in which it is said 
that ‘the son of strength (sanuh sahasah; the idea of ‘child? 
is implied by the word sunu), being kindled, shines before 
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lawn’ (sanih sdhasah... vi bhaty dgra usdsam idhénéh) and that 
the child of the world, being born, filled the two worlds, 
. é., filled the worlds with his light’ (bhavanasya garbha a 
‘odasi aprnadj ja@yamanah). 

Venkata- Madhava explains pada c as sa samidhyamanah 
‘ahgsobhir anakrdntah, Grassmann as ‘as a banner may he 
shine, kindled in the sacrifices’, Ludwig as ‘kindled like a 
pillar shining in religious assemblies’, and Geldner as ‘kindled 
n the sacrifices, shining, may he like an elephant (?)’ and 
alternatively as ‘like a pillar kindled, shining in the sacrifices.’ 
Oldenberg (l.c.p. 138) translates the verse as ‘““He who has 
kindled him strives towards Agni as towards Mitra (or 
towards a friend)— (to Agni) whose form shines with ghee, 
the charioteer of Rta. May he who, when kindled, becomes 
a racer, shining at the sacrifice, lift up our bright-coloured 
prayer’. 

According to the Sudha commentary on Amarakosa 
2, 6,.41, the word bala which denotes ‘child, boy, youth, 
(see Apte’s dictionary) and is thus a synonym of kumara 
and akra, is a derivative of the root val ‘to go, to move’ 
(vala samcalane, bhvadi, no. 491). It is hence probable 
that similarly akra is a derivative of the root aitc or ac ‘to go, 
to move’ (bhvadi no. 188, 862). 


3. On an unusual type of Vedic similes 


Among the many similes contained in the RV are some 
that are peculiar in that the word expressing the Upamana, 
with or without qualifying adjectives or the particle of 
comparison, appears again in the anvaya. This peculiarity 
is, for the most part, unnoticed by the exegetists; and, in 
consequence, the interpretations put forward by them are 
incomplete and not quite satisfactory. 

Let us consider the following verses: 

i) 1,57, 1: pra mdmhisthaya brhaté brhddraye satydsusmaya 
tavase matim bhare ‘I bring forward a hymn to the great 
mighty one (Indra), most liberal, possessed of profuse riches 
(and) of great strength’. 

1) 2,14, 1: ddhvaryavo bhératéndraya somam ‘O Adhvaryus, 
bring forward the Soma juice for Indra’. 

iil) 1, 79, 10: pra putas tigmdsocigo vaco gotamagndye 
bhérasva ‘O Gotama, bring forward for Agni hymns of praise 
that are clarified and of penetrating brightness.’ 

iv) 2, 14, 8: gabhastiputam bharata Srutayéndraya somam 
‘Bring forward for renowned Indra the Soma juice that has 
been clarified in the hands’. 

v) 1, 109, 2: aha somasya prdyati yuvabhyam indragni 
stomam janayami nadvyam “Then, O Indra and Agni, with the 
offering of Soma, I produce (i. e., bring forward) for you 
two a new hymn’, 

vi) 7, 85, 1: punigé vam araksdsam manisam somam indraya 
varunaya juhvat | ghrtapratikam usdsam né devim té no yamann 
urusyatam abhike ‘Intoning an uninjuring hymn of praise, 
offering an oblation of Soma, I clarif y them that are divine 
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and of bright appearance like Usas, for you, O Indra and 
Varuna. May they protect us on the path, in the rencontre.’ 
vu) 7, 64, 5 (=7, 65, 5): esd stomo varuna mitra tubhyam 
somah sukro na vaydve *yami ‘Mitra, Varuna, this hymn, bright 
like the Soma juice (offered) to Vayu, is offered to thee.’ 

vill) 6,8, 1: prkgdsya vtgno arusdsya nt shah pra nt vocam 
vidatha jatdvedasah | vaisvanardya matir ndvyasi sucith soma iva 
pavate carur agnaye. 

Nos. i and ii of the above-cited verses speak of the 
bringing forward, of the offering, of hymns and of Soma 
respectively. So do nos. iii and iv also; but in these two 
verses, the hymn, as also Soma, is described as pata 
‘purified, clear, sparkling’. No. v speaks, though implicitly, 
of the bringing forward of hymns and Soma; so does no. vi; 
but in this verse the hymn and Soma are described as being 
‘purified’. No. vii contains a comparison of the hymn with 
Soma. No. viii is a combination of the ideas contained in 
vi and vii; it contains a comparison of the hymn with Soma, 
and speaks at the same time of their being purified (and 
offered to Agni). The meaning of the verse is: ‘“‘I praise now 
the might of the strong bright bull, the wisdom of Jatavedas. 
For Agni Vaisvanara is clarified a hymn, new, bright and 
lovely like Soma; the bright, new and lovely Soma is 
clarified for Agni Vaisvanara”’. 

The anvaya of padas cd is: agnaye vaisvanaraya soma 
iva gucih caruh navyasi matih pavate navyasi (navyah) 
§ucih caruh somah pavate. The words navyast sucth caruh 
somah pavate appear twice in the anvaya. 

The word Suci is an attribute of stoma and manisa 
(synonyms of mati) in 10, 29,1: Sucir vam stomo bhurandv ajigah; 
7, 93, 1: Sucim nk stomam ndvajatam adyéndragni vrtrahana 
jusétham; 6, 66, 11: divah Sardhaya Sucayo maniga girdyo napa 
ugraé asprdhran and of Soma in 1, 91, 3: stig fudm ast priyo 
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ni mitrah... soma and 1, 5, 5: sucayo yanti vitdye | somaso 
dadhyasirah. The word cdaru is an epithet of matz in 10, 91, 
14: hrdd matim janaye carum agndye, and of Soma in 97172, 7% 
somo hrdé pavate cdru matsarah; 9, 61, 9: pugné pavasva madhu- 
man \ cérur mitré varune ca and 9, 17, 8: carur rtdya pitdye. 

The word nazyasi is in the feminine gender; neverthe- 
less there is no doubt that the poet has used it as a common 
attribute of mati and Soma. Cp. 3, 36, 3: yatha pibah paurvyan 
indra soma eva pahi panyo adya ndviyan where the adjective 
naviya is used of Soma. Regarding the imperfect concord 
in gender, case and number between the upamdna and 
upameya and also in the adjectives qualifying them in this 
verse and those cited below, see Bergaigne’s observations in 
Mélanges Rénier, p. 84 ff. (=ABORI xvi. 242 ff.) 

One would find it less cumbrous if the translation of 
padas cd read as ‘For Agni Vaisvanara is clarified, like 
Soma, a hymn, new, bright and lovely’ or as ‘For Agni 
Vaisvanara there is clarified a hymn, new, bright and lovely 
like Soma.’ The reader however would then feel doubtful 
if the epithets ‘new, bright and lovely’ in the former, and 
the words ‘there is clarified’ in the latter are to be construed 
with Soma or no. 

The particle of comparison iva is equivalent to yatha 
here; it denotes not only comparison but also a matter of 
fact, that is, it denotes comparison and has also the force of 
ca ‘and’. 

The sentence vaisvdnaraya matir navyast Sucih soma iva 
pavate carur agnaye contains really two similes—navyasi Sucth 
caruh somo na and somo na matih pavate. The particle na in 
the second of the above two similes serves a twofold purpose: 
it denotes (1) comparison and (2) a matter of fact, viz. that 
Soma too is being offered to Agni at the same time as hymns 
of praise. Regarding such offering, compare nos. 1 and 


On an unusual type of Vedic similes 23 


2 in section A below; both these verses are addressed to 
Agni. The particle na is thus equivalent to yatha, + 

Let us again consider the following verses: 

ix) 7,93, 2: té sdnast Savasana hi bhatam sakamvy-dha 
Sdvasa Susuvamsa ‘For you two mighty (Indra and Agni) are 
bringers of profit, you have grown up together and are 
superior in might’. 

x) 9, 85, 5: marmrjydmano atyo nad sanasih ‘being cleansed, 
beautified, like a courser that brings profit.’ 

xi) 8, 102, 12: tam drvantam nd sdnasim grniht ‘praise him 
(Agni) that brings profit like a courser’. 

xil) 5, 1,8: méarjalyo mrjyate své démunah ‘(Agni) the 
master of the house who is worthy of being cleansed, beauti- 
fied, is cleansed, beautified, in his own abode’. 

xii) 9, 43, 1: y6 dtya iva mrjyate ‘who is cleansed, beauti- 
fied, like a racer’. | 

xiv) 7, 3,5: tdm id dosa tam usdsi_yavistham agnim dtyam nd 
marjayanta ndrah ‘In the evening and in the morning, the men 
cleansed, beautified, him (Agni), the youngest as (one does) 
a courser’. 

xv) 4,15, 6: tam drvantam nd sdnasim arusam nd divah 
Sisum | marmrjyante divé-dive. 

Nos. ix, x of the above-cited verses refer to Agni anda 
courser respectively as sdnasi ‘bringer of profit’? while no. xi 
likens Agni to a courser in bringing profit. Nos. xi and 
xlli speak respectively of Agni and the courser being cleansed, 
beautified, while no. xiv contains a comparison and speaks 
of Agni being cleansed, beautified like a courser. No. xv 
combines the ideas of nos. xi and xiv; it compares Agni 


1 In classical Sanskrit, iva is employed to denote comparison 
between substantives; yathad denotes comparison not only between sub- 
stantives but between verbs also, It is used to denote matters of fact 


also. 
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with the courser and describes both as sdnasi ‘winner of 
wealth’? and as being cleansed, beautified. The meaning 
of the verse is: 

“Day by day, they cleanse, beautify him (Agni), who, 
like a courser is a bringer of profit, as they do a courser that 
isa bringer of profit. Day by day they cleanse, beautify 
him who is bright like the son of heaven (Soma) as one does 
the bright child of heaven (i. e., Soma)”. 

The anvaya is—arvantam na sanasim tam sanasim arvan- 
tam na divah gigum na arusam tam arusam divah sisum na 
dive-dive marmrjyante. The words sdnasim arvantam na and 
arusam na divah sifSum appear twice in the anvaya. 

divah sisum, child of heaven, is an epithet that is applied 
to Agni in 6, 49, 2: divah St&um sdhasah sunim agnim yajiidsya 
ketum arusdm yajadhyai and to Soma in 9, 23, 5: abhi brahmir 
anngata yahvir rtasya matérah | marmrjydnte divdh sisum and 
in 9, 38, 5: esd sya mddyo raso ‘vacaste divdh stsuh' ya indur 
varam avisat. The epithet divas putra which is synonymous 
with it is applied to Sarya in 10, 37, 1: divas putraya 
suryaya Samsata. 

The word aruvsa is an epithet of Agniin 5, 1, 5: jantsta 
ht jényo dgre dhnam hito hitésv arugo vanesu; 6, 2, 6: nadktam 
Ja im aruso yo diva n?n and other verses, and of Soma in 
9, 25, 5: arugo jandyan gtrah somah pavata anusak; 9, 61, 21: 
sdmmislo aruso bhava stipasthahir né dhenibhih and other verses. 

The verb mrj is used in connection with Soma in 9, 85, 5: 
marmyjyamano dtyo nd sanasth and 9, 43, 1: y6 dtya iva mrjpdte 
and in other verses. This verb has two meanings—suddhi 
(cleansing) and alamkdra (adorning) ; see Panini’s Dhatupatha 
nos. 1067, 1849; the former, in connection with Agni, refers 
to the removal of ashes etc. from the fire-place, and in 
connection with the horse to currying. The latter, in 
connection with Agni refers to the pouring of ghee, chanting 
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of hymns, etc. and in connection with the horse, to its being 
bedecked with ornaments (see no. 4 ff. in section B below). 

The word arusa is used in connection with the sun 
(dradhna) also in 1, 6, 1: yutjanti bradhnam arusam cdrantam. 
It is hence possible to interpret (as Sayana has in fact done) 
the expression divah Sisum na arugam as ‘bright like the sun’. 

Sayana explains the verse as— yajamanah arvantam na 
Sighra-gaminam agvam iva sanasim sambhajaniyam divah 
gigsum na dyu-lokasya putrabhitam siryam iva arusam 
arocamanam tam agnim dive-dive prati-dinam marmrjyante 
bhrsam paricaranam kurvanti. Max Miller translates (SBE. 
32, p. 27) the verse as “They trim him (Agni) day by day, 
as they clean a strong horse, as they clean Arusa, the son of 
Dyu”, Oldenberg (SBE. 46, p. 36) as “Him they clean day 
by day, like a courser that wins (booty), like (Soma), the red 
young child of Heaven’’. The translations of Grassmann and 
Ludwig are similar to that of Oldenberg, and so is that of 
Bloomfield (RV. Rep. p. 219) and of Geldner also. Pada 
a, tam arvantam na sdnasim is the first pada of 8, 102, 12 also 
and this is correctly translated by Pischel (Ved. St. 1, 93) 
as ‘him who wins wealth like a race-horse’. 

In this verse too the sentence tam arvantam na sdnasim 
marmrjyante dive-dive contains two similes— arvantam na sanasim 
tam and sdnasim arvantam na tam divedive marmrjyante. ‘The na 
in the second of these two similes denotes comparison only, 
and not, like the na in the second simile of 6, 8, 1 (no. vill 
above) a matter of fact also. 

The peculiarity noticed in 6, 8, 1 and 4, 15, 6 explained 
above is found in the following verses also. 


A 
(1) 8, 103, 6: 
yo vised dayate vasu 
hota mandré jananam | 
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madhor nd patra prathamany asmat 
pra stoma yanty agndye "\ 

“To this Agni the eloquent Hotr of man, who dispenses 
all wealth, go hymns first like the vessels of the sweet (Soma) 
beverage; the first vessels of the sweet beverage (Soma) 
go to Agni’’. 

The anvaya of padas cd is: asmai agnaye madhoh patra 
na stomah pratham4ani yanti prathamani madhoh patra pra 
yanti. The words prathamani madhoh patra appear twice in 
the anvaya. Compare Geldner’s note: ‘All cups of Soma 
come first to Agni before they reach the gods’. 

(C2) Soe 

vaisvanaraya dhisdnam rtav7-dhe 
ghrtam nad putém agndye janamasi | 
dvita hotaram mdnusas ca vaghato 
dhiya ratham na kuliséh sam rnvati \ 

“For Agni Vaisvanara who has grown up in Satya 
(-loka), we bring forth a hymn that is clarified like ghee 
(and also) clarified ghee. Again the priests cover thee, the 
Hotr of men (or, of Manu) with a hymn in the same way as 
the axe (of the wheel-wright) puts together the chariot’’. 

The comparison in pada dis based on Slesa(paronomasia), 
on the fact that the verb sam+r denotes 1) to put together, 
and 2) to cover; it cannot be brought out in an English 
translation. Regarding the covering with hymns, compare 
8, 24, 6: a tvd gobhir iva vrajam girbhtr omy adrivah ‘O thou 
bearer of the thunderbolt, I cover thee with hymns as one 
does a cow-pen with cows’. 

dhigand=maniga, mati; cp. Amarakoga 1, 5, 1: buddhir 
manisa dhisana dhih prajna semusi matih. 

Compare 7, 4, 1: pra vah sukraya bhandve bharadhvam 
havyam matim cagnaye supatam which is like a paraphrase of 
the first distich, and note the use of the particle ca, instead 
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of na in our verse, to connect the words denoting ‘hymn’ 
and ‘sacrificial oblation.’ 


(3) 976,212, Ti: 
pragndye brhdte yajntyaya 
rldsya vy gne dsuraya madnma | 
ghridm nd yajnd asye suputam 
giram bhare-vrsabhaya praticim \\ 

“In the sacrifice, to Agni, worshipful, mighty, the bull 
of Satya (-loka), the Asura, I bring forward in (my) mouth 
a hymn that is turned towards him and is well-clarified 
like ghee in the same way as I offer well-clarified ghee 
in (his) mouth.” 

asye is to be construed with the offering, that is, the 
intoning, of the hymn, and with the offering, i. e., with the 
pouring out, of the ghee. 

The words supatam ghrtam na dsye occur twice in the 
anvaya: asye ghrtam na supitam giram supitam ghrtam na 
asye pra bhare. Geldner notes that suputam is an epithet of 
mdnma also; but his translation does not show this. 

ye G, LO, 2 

tam u dyumah purv-anika hotar 
dgne agntbhir manusa tdhanah | 
stomam yam asmait mamiateva susdm 
ghrtdm nd Suct matdyah pavante | 

“O Agni, bright, of many faces, Hotr, thou that art 
being kindled by men with other fires, (accept) this hymn, 
loud, clear, which like Mamata, my thoughts clarify for 
this (Agni) like ghee, and also this clear (i. e., clarified) 
ghee’. 

I supply jugasva as finite verb; this verb in the RV, 
governs frequently not only words meaning ‘hymn’ but 
words like havya, havis, that denote sacrificial offerings; 
manusah, ablative used instead of the instrumental. 
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Geldner renders padas cd as ‘this hymn which I (sang) 
for him with Mamata as incentive. My thoughts clarify them- 
selves pure like ghee’, and, following Sayana he supplies 
srnu as finite verb. Sayana explains the padas as: yam stomam 
stotram Stisam sukha-karam ghrtam na_ pavitrabhyam 
utpitam ghrtam iva sSuci Suddham asmai agnaye matayah 
mantarah stctarah | mamateva! mamata nama brahma- 
vadini dirghatamaso mata |! seva |! pavante punanti samskur- 
vanti dosa-varjitam uccarayantity arthah. 

(5)-s4, 4GnG: 

a manisam antariksasya n¢bhyah 
sructva ghrtam juhavama vidmdana | 
taramtvad yé pitur asya sascira 
rbhavo vajam aruhan divo rajah \ 

“Let us call up with our mind a hymn of pra’se for the 
heroes of the middle world (in the same way) as (one offers ) 
an oblation of ghee with the sacrificial ladle; let us offer an 
oblation of ghee with the sacrificial ladle. The Rbhus who 
shared in the success of the father attained the prize, the 
world of heaven’’. 

The meaning of pada c is obscure. Pada d refers to the 
Rbhus’ attainment of heaven (i. e., of immortality or amrtatva) 
as a recompense for the feats performed by them. See 
Macdonell, Ved. Myth. pi. 1s2i 

The words sruca ghrtam & juhavama appear twice in the 
anvaya: antariksasya nrbhyah sruca ghrtam na vidmana 
manisam a juhavama sruca ghrtam a juhavama. The verb 
juhavama is formed from the root h# (hve, hvay) ‘to call’? and 
also from hu ‘to offer oblations in the fire.’ 

(6)¥ 6B339.3: 

dgne manmani tubhyam kam 
ghrtém na juhva asdni | 
sa devésu pra ctkiddhi 
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tudm hy ast purvyah 

Sivo dato vivdsvato 

nabhantam anyaké same \' 
“Agni, for thee I intone hymns of praise in (my) mouth as 
(one offers) ghee; I offer oblations of ghee in (thy) mouth. 
Know thou this foremost among the gods, for thou art the 
foremost of the gods, the auspicious messenger of the sacri- 
ficer. Let the others, contemptible people, burst.” 

The anvaya of the first two padas is: agne tubhyam kam 
manmani ghrtam na Asye juhve ghrtam 4sye juhve. The 
words ghrtam asye juhve occur twice in the anvaya. ‘The verb 
juhve is formed from the root ha (hve, hvay) ‘to call* and also 
from hu ‘to offer oblations in the fire’. The poet has 
employed ¢lesa in connection with that word. 

yoy Le: 4: 

imam stomam abhtstaye 

ghrtadm nd patam adrivah ' 

yénd nt sadyd ojasa vavaksitha \ 
“© bearer of the thunderbolt, this hymn which is clarified 
like ghee (and also) clarified ghee, by which thou waxedest 
instantaneously in strength, (I offer) for the sake of thy help”’. 

The verse is incomplete: I supply the verb prabhare. 
Geldner supplies a word meaning ‘to help’ and Sayana the 
word budhyasva. 

(B) ne2sist 9; 8: 

eva te grtsamadah stra mdnma- 

vasydvo nd vayundnt takguh | 

brahmanyanta indra te ndviya 

tsam tirjam suksitim sumnam asyuh "l 
“Thus, O hero, the Grtsamadas desiring thy protection have 
fashioned for thee hymns of praise as one fashions foods, 
(and also) foods. May thy praisers, Indra, obtain anew 
from thee food, vigour, good dwelling and favours”. 

vayunani = foods. 
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(Ne REO Wea 
asma id u pra taodse turaya 
prayo na harmi stomam mahinaya | 
¢cisamayadhrigava oham 
indraya bréhmani ratatama \\ 
“For this Indra, strong, conquering, mighty, I bring 
forward a hymn as (also) food; for him who is not nig- 
gardly, who is......,this praise and these offered foods.” 


The meaning of rcigama is obscure, oha=vacas, hymn. 
I interpret brahmani as ‘foods’ and not, like Geldner, ‘edify- 
ing words.’ As can be seen from Grassmann’s Wéorterbuch 
(s. v. rata), the word rdta is, in the RV, everywhere an 
epithet of words denoting ‘food’. 
(LO) e5/56s0- 
evéndragnibyam ahavi havyam 
susyam ghrtim nd putdm ddribhih | 
ta sarigu Sravo brhad 
rayim grndtsu didhrtam 
tsam grndtsu didhrtam \\ 


“Thus has been poured out in fire for Indra and 
Agni, a sacrificial offering (viz. Soma) that is powerful, that, 
like ghee has been clarified (in the sheep’s wool after it has 
been pressed) by the stenes, (and also) ghee. Confer great 
renown on the patrons, confer wealth on the praisers, confer 
food on the praisers’’. 


susyam havyam ‘powerful oblation’ is the Soma juice; 
putam adribhih is pregnant construction for adribhih avye vare 
putam. ‘The offering of Soma juice is dear to Indra, and 
that of ghee, to Agni. 
(i bie 0, 910.15: 
ahavy agne havir asye te 
sruciva ghrtém camviva somah | 
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vdjasdnim raytm asmé suviram 
prasdstam dhehi_yaSésam brhantam \\ 
“Agni, the sacrificial offering has been poured out into thy 
mouth in the same way as ghee into the sacrificial ladle, as 
Soma juice into the bowl. The sacrificial offering (namely) 
shee and soma juice, has been poured out into thy mouth as 
into the sacrificial ladle and into the bowl. Give us riches 
consisting of fine sons that win wealth, that are great, 
renowned, praised’’. 
C1 2p 17'61,/2: 
asma id u praya wa pra yamsi 
bharamy angusam badhe suvrkté | 
indraya hrd& manasa manisa 
_pratndya patye dhtyo marjayanta \ 
“For this (Indra), in order to compel him with praise, I 
bring forward a hymn like (-wise) I offer food. For Indra, 
their husband of long standing, the hymns adorn themselves 
with all their heart, with a will, with (their) mind’. 
5 PLN Se he 
pra vah satim jyésthatamaya sustutim 
agnav iva samidhané havir bhare ' 
indram ajuryam jardyantam uksitam 
sanad yuvanam dvase havamahe \ 
“To the foremost of beings do I offer a hymn of praise like 
(-wise) a sacrificial oblation in the kindled fire. We invoke 
for aid Indra, unaging, (but) causing old age, grown up 
from a long time (and yet) a youth”’. 
Chays Ty-65 2: 
imam vam mitravaruna suvrktim 
tsam nd krnve asura ndviyah | 
ino vam anyah padavir adabdho 
janam ca mitré yatati bruvanah \ 
“OQ Mitra and Varuna, I make newly for you this hymn 
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like (-wise) this food, O Asuras. Of you two, one is 
powerful, an undeceivable tracker, (the other,) Mitra, pro-- 
claiming himself a friend, impels to effort”. 

(15) td o3 pals 

yajamahe vam mahah sajosa 
havyébhir mitravaruna ndmobhih | 
ghrtair ghrtasnu ddha pad vam asmé 
adhvaryavo na dhitibhir bharantt \ 

“O Mitra-and Varuna that drip with ghee, with one 
mind we adore your might with sacrificial offerings, with 
hymns, and with what our Adhvaryus bring forward for you 
with hymns of praise and with ghee like hymns of praise”’. 

The sense of the verse is:— We adore your might 
with sacrificial offerings and hymns offered by ourselves, 
and also with that which our Adhvaryus offer to you with 
ghee and hymns of praise. 

na = as (also), yatha. The anvaya is — havyebhih 
namobhih adha yad asme adhvaryavah dhitibhih dhitibhir 
na ghrtair vam bharanti (tena ca) sajosa (vayam) vam 
mahah yajamahe. 

(iG) ox Fee 

a vam yéstha Ssvina huvddhyai 
vatasya patman rathyasya pustdu | 
utd vd divod dsuraya maénma 
prandhdmsiva yajyave bharadhvam 

“I invoke you, Asvins, who move most swiftly with the 
fleetness of the wind, in the abundance of chariots. Or bring 
forward for the asura, the worshipful (son) of Dyaus, a hymn 
like (-wise) Soma juices.” 

According to Sayana, the aswra mentioned in pada c is 
Rudra; see also Geldner’s note. 

(Ly), 9, 19: 

yad apitaso amsavo 
gavo nd duhra tidhabhih | 
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jad va vanir dntsata 
pra devaydnto asvina " 

“When the swollen (Soma) shoots are milked like cows 
in their udders, when the cows are milked, or when the 
pious, when the hymns, praise the Agvins.” 

The sense of the verse is incomplete as there is no finite 
verb. The reference is to the morning savana when libations 
are offered to the Aévins. The Soma juices, before being 
offered, are mixed with water, and with milk obtained from 
cows. 

B 
Ebb Bp 10251212: 
tam drvantam nd sanastm 
— grniht vipra Sugminam | 

mitrdm nd _yataydj-janam \\ 
‘Praise, O priest, him (Agni) who is strong, who is a 
bringer of profit like a courser, as (one praises) a courser that 
is a bringer of profit. Praise, as (one praises) a friend, him, 
who, like a friend, like Mitra, impels people to effort’’. 

Compare 4, 15, 6 explained above (p. 24). mitra, in c, 
has the twofold meaning of 1) god Mitra and 2) friend. 
Regarding the epithet ydtayaj-jana, comp. 3, 59,1: mitré 
janan yatayati bruvanah ‘Mitra impels people to effort pro- 
claiming (himself a friend)’. Regarding the praising of the 
courser, cp. 5, 36,2: anu tva rajann arvato na hinvan 
girbhir madema puruhiita visve; 8, 103, 7: dsvam nda 
girbhi rathyam sudanavo marmrjydnte devaydvah; 4, 3, 12: vaji 
nd sdrgesu prastubhdnadh; and regarding the praising of the 
friend (mitra), cp. 8, 84, 1: préstham vo dtithim stusé mitram 
iva priyam; 2, 2, 3: ratham wa védyam Sukrasocigam agnim 
mitram nd ksitigu prasdmsyam; 5, 16, 1: areca devayagnaye | yam 
mitram nd prasastibhir devdso dadhiré puradh; 6, 48, 1: prapra 
vaydm amytam jatavédasam priydm mitrdm nd Samsigam. 
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(2) A271 
dsvam nd tvd varavantam 
vandadhya agnim namobhih ' 
samrajantam adhvaranam " 

“We praise with praises thee, Agni, that hast wealth (z.e., 
that bringest wealth) like a horse as (one praises) a horse that 
has wealth (7. ¢., that brings wealth) with praises—(thee) 
that hast vara (flames, otherwise, tail) like a horse (and) that 
rulest over sacrifices’. 

vara is used here in a twofold sense—1) desirable wealth 
vaja, and 2) flame (sikha) in connection with Agni and ‘tail’ 
in connection with horse. The expression dsvam nd varavantam 
is synonymous with drvantam nd sdnasim in 4, 15, 6 and 8, 
102, 12 explained above. vandadhyai = grnimah; namobhih 
= stutibhih as explained by Sayana. 

(Beer? | esrb 

pra vo devam cit sahasandm agnim 

dsvam nd vajinam hige ndmobhih | 

bhava no duto adhvardsya vidvan 

tmdand devésu vivide mitddruh \\ 
‘“‘Agni who wins wealth like a courser, I impel, though (he 
is) a mighty god, with praises, as one impels a prize-win- 
ning courser with praises. Knowing of the sacrifice, be our 
messenger. He made himself known among the gods as a 
swift mover’’. 

The expression dsvam nd vajinam in this verse is synony- 
mous with drvantam nd sdnasim and dsvam nd vadravantam in 
nos. xv, and 2, explained above; but instead of the verbs 
mrj, gr or vand, the verb fi is used in this verse. Compare 
in this connection 1, 143, 4: agnim tam girbhir hinuhi sva &@ 
dame ‘impel that Agni with hymns in his abode’; 8, 44, 19: 
tvdm agne manisinas tvdm hinvanti ctttibhih ‘thee, O Agni, the 
priests impel with hymns’; and 10, 88, 5: tam ted hema 


On an unusual type of Vedic similes 35 


matibhir girbhiy ukthdih ‘we have impelled thee (Agni) with 
hymns and chants’ in which Agni is described as_ being 
impelled (fz) with hymns, and 9, 86, 3: dtyo nd hiyanah 
‘being impelled like a courser’, and 8, 49, 5: hiyand ds'vo 
nd sot’ bhth “being impelled by impellers like a courser’, and 
3, 53, 24: hinvanty dsvam arandm nd nitydm ‘they impel (their) 
own horse like a strange one’ in which the horse is described 
as being impelled (Az). Cp. also 10, 188, 1: pra nanam 
jatdvedasam dsvam hinota vajinam | iddm no barhir dsdde; the 
words idam no barhir dsdde ‘to sit on this barhis of ours’ show 
that a comparison is intended here; we have therefore to 
supply na or iva after asvam and translate the verse as “impel 
now Jatavedas who brings wealth like a horse to sit on this 
barhis of ours as one impels a prize-winning horse’’. 10, 186, 
1: agnim hinvantu no dhiyah saptim asim ivajigsu | téna jegma 
dhanam-dhanam (‘May our praises impel Agni like a swift 
racer in the race; may we win wealth continuously by his 
means’) not only compares Agni with a racer and says that 
they are impelled by praises, but also refers explicitly to the 
winning of wealth by means of Agni, and implicitly, 
by means of the racer. Our verse refers explicitly 
to the winning of wealth by means of Agni and of the 
racer also. 
(4) 1, 60,5: 

tam tvd vaydm patim agne rayindm 

pra Samsamo matibhir gotamasah | 

asim nd vajambharam marjayantah 

pratar maksi dhiydvasur jagamyat " 
“Agni, we descendents of Gotama praise with hymns like a 
prize-winning courser thee, the lord of riches, beautifying thee, 
that, like a courser winnest wealth in the same way as one 
beautifies a courser that wins wealth. May he who has 
many hymns come soon in the morning”. 
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The simile in pada c is the same as in 4, 15, 6 explained 
above. But there are three comparisons, asum nd vajambharam, 
vajambharam asim n& marjdyantah and vajambhardm asum na 
mattbhih pra Samsamah in this verse: 

(5)5%19j56, 4) = 

yam atyam iva vajinam 

mrjantt yosano dasa | 

vane krilantam dtyavim \ 
“Whom (Soma) that wins wealth like a racer, that leaps 
into the water, into the wooden tub, across the sheep (-skin), 
the maidens adorn as (one adorns) a racer that brings 
wealth’. 

The comparisons in this verse are the same as in no. xv 
above, but the upameya here is Soma and not Agni. The 
adornment of Soma is often referred to in Mandala IX; see, 
for instance, 63, 17: tam im mrjanty dydvo hadrim nadisu 
vajinam ; 63, 20; kavim mrjantti marjyam dhibhir vipra avasydvah; 
56, 3: mrjydse soma sataye. So is his winning of wealth; cp. 
the epithets vdjasdtama, sanad-vdja, sanad-rayi_ applied to him 
in 100, 6: pdvasva vajasatamah pavitre dharayad sutéh; 62, 23: 
sanddvajah pari srava; 52, 1: pari dyuksah sanddrayir bharad 
vajam no dndhasd and the epithet vajin applied to him in 9, 
63,17 cited above and in other verses. In 9, 43, 1: ya 
dtya wa mrjyate gobhir madaya haryatéh it is said that Soma is 
adorned like a horse; and in 9, 93,1: dronam nanakse dtyo na 
vaji; 9,96, 9: vaji nd sdptih sdémand jigati and 9, 96,15: atyo 
nd vajt taratid dratih, he is compared to a racer that wins 
wealth. Both these comparisons are contained in our verse. 

(G\g.i9) 855.5: 

Kkanikradat kalase gobhir ajyase 

vy avydyam samdyd varam arsasi | 
marmrjydmano datyo n& sanasir 
indrasya soma jathare sam aksarah \ 
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“O Soma, making a loud sound, thou art beautified in 
the jar with cows; thou goest round in the filter of sheep (-skin), 
Being cleansed, beautified, like a courser that wins wealth, 
Winning wealth like a courser, thou hast flowed into Indra’s 
belly’’. 

(apetecD BF; ks 

pra tu drava pari kosam ni sida 
nybhth punadno abht vajam arsa | 
dsvam nd tod vajinam marjdyanto 
‘ccha barhi rasanabhir nayanti " 

“Run round in the bowl; sit there being clarified by 
the men; rush to the prize. Cleansing, beautifying thee 
that bringest profit like a horse, as one cleanses, beautifies 
a prize-winning horse, they guide thee with reins to the barhis 
as one guides a horse (in the race).”’ 

The anvaya is—asvam na vajinam tva vajinam asvam 
na marjayantah rasanabhir asvam na barhir accha nayanti. 
There are three comparisons and the words asvam na occur 
thrice in the anvaya. 

(B)H199501075:)1 

sd mamr je tiro dnvant mesyd 

milhé sdptir nd vajayih | 

anumadyah pavamano manisibhih 

somo vtprebhir ¢kvabhih " 
“Striving for wealth like a race-horse that strives for the 
prize and competes in the race, Soma Pavamana was, 
like a race-horse, beautified, cleansed through the fine (hairs) 
of the sheep (-skin), (Soma Pavamana) who is worthy of 
being praised by priests, by inspired singers’’. 

EO)}id 9135.) St 

a vam dhtyo vavrtyur adhvaran upe- 
mam indum marmrjanta vajinam 
asum dtyam nd vajinam | 
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tésam pibatam asmayt 

a no gantam thotya | 

indravayn sutanam ddribhir yuodm 
mddaya vajada_yuvam " 

‘May (our) hymns bring you, Indra and Vayu, to the 
sacrifices. They clarify, beautify for you this Soma juice 
that wins wealth like a courser as one cleanses, beautifies a 
courser that wins wealth, the Soma juice that is swift in 
movement like a courser that wins wealth. Drink of them, 
being well-inclined towards us—come to us now with your 
protection— (drink) of the Soma juice pressed by the stones, 
for the sake of exhilaration, O you givers of wealth’’. 

(10)F 2 9A82h0% 

kavir vedhasya pary ¢§1 mahinam 
dtyo nd mrsto abhi vajam argasi | 
apasédhan duritd soma mrlaya 
ghrtam vdsdnah pari _yasi nirntjam \ 

“Thou, wise one, goest wisely round the great (filter); 
being cleansed, beautified like a race-horse, thou speedest to 
(win) wealth like a race-horse. O Soma, removing difficulties, 
have compassion (on us;) decking thyself with ghee, thou 
goest round the ornament”’. 

Like Geldner, I follow Sayana in understanding mahinam 
as an epithet of pavitram understood; it is this pavitra that is 
referred to as ‘ornament’ (nirnij) in pada d. 

vedhasya (instrumental singular of vedhasya, )=kavyena. The 
expression kavir vedhasya is synonymous with the expression 
Kavih kavyena which occurs in 10,91, 3: dgne kavih kavyenasi 
visvavit and 10, 87, 21: kavth kdvyena pari pahi rajan addressed 
to Agni, and 9, 84, 5: dhanamjayah pavate k¢toyo rdso vtprah 
kavth kduyend svarcanah and 9, 96, 17: kavir girbhth kavyena 
kavth sant somah pavitram dty eti rébhan that are addressed to 
Soma. The words kavir vedhasya pary est mahinam are a 
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paraphrase of the words kdvyend kavih sant somah pavitram aty 
eft in the last-cited passage. 

It will be noticed that while nos. 5, 6 above speak of 
Soma, winner of wealth (like a horse) being beautified, our 
verse speaks of Soma, beautified (like the horse) speeding to 
win wealth. Compare 9, 45, 5: indur dtyo nd vajastt kdnikranti 
pavttra a and 9, 51,5: abhy arga vicaksana pavitram dharaya 
sutéh | abht vajam utd srdvah which are like paraphrases of 
padas ab of our verse. 

pay. 86526: 

induh pundno ati gahate m#dho 
visvani krnvant supdthani_ydjyave | 

_ gah krnvano nirnijam haryatah kavir 
dtyo na krilan pari varam argati " 

“Soma, being purified, flows across impediments’ 
making all good paths for the sacrificer. The wise, cherished 
Soma, putting on cow (-product)s for ornament like a race- 
horse, bounding like a race-horse, speeds towards the vdra 
(filter, otherwise, prize, vdja) like a race-horse’’. 

mrdhah= enemies, i. e., impediments. Comp. hvaras in 
in 9, 15, 2: esa devo vipa krta ‘ti hvdramst dhavati ‘this god, ur- 
ged by the hymns runs across the impediments’ and 9, 13, 4: 
eté asrgram indavo ‘ti hvdramst dharaya ‘these swift Soma juices 
have been let loose to cross the obstacles (hurdles) with speed, 
and ardati in no. 37 below. 

gah* refers to the admixture of milk and curds that is 
added to the Soma juice, and also, in connection with the 
racehorse, to its trappings which apparently were made of 
cow-skin. Cp. 9, 32, 3: dtyo nd gobhir ajyate “he (Soma) is 

1The word gauh, like dhenu, denotes ‘hymn of praise’ also: see 
Nighantu 1, 11. It is hence possible that the poet has used it in that 
sense in 9, 32,3. It is likewise possible that it denotes ‘cow-products’ 
and also ‘hymn of praise’ in 9, 32, 3 and also in 9, 86, 26. 
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adorned with cow (-products) like a race-horse’. These 
cow-products are regarded as ornaments of Soma and of the 
race-horse. 

(12) :»9,100,4: 

pari te jig ytigo yatha 
dhara sutasya dhavati | 
ramhamana vy avydyam 
vadram vajiva sanasth \ 

“The stream of thee (Soma) that hast been pressed 
runs with the speed of the winner (race-horse)that has been 
impelled—speeding towards the filter of sheep’s hair (and) 
winning wealth like the race-horse which runs for the prize”’.. 

The poet has employed slesa in connection with dhdra 
(torrent, speed), sutasya (that is pressed, that is impelled) 
and varam (hair, vajam). 

(13)+ 9106722: 

dsarjt kaldsan abhi 

milhé sdptir nd vdajayuh | 

pundano vacam jandyann asigyadat \\ 
“He (Soma), striving for wealth like a race-horse, has been 
let loose (to flow) to the jars, like a race-horse in the race; 
he ran, being purified, making a (loud) sound”. 

(14),..,9; 21-45 

éte visvani varya 

pdvamanasa sata | 

hitd na sdptayo rathe \ 
“These (Soma juices), being clarified, being impelled, like 
racers that are placed (i.e., yoked) in a chariot, attained 
all desirable things, like racers yoked in a chariot’’. 

varya* “desirable thing’ is here almost equivalent to vdja; 
hita=(1) placed, (2) impelled. 


1 Is varya perchance equivalent to vara denoting ‘(filter of) hair’ also 
here? | 
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The anvaya is—ete (somah) pavamanasah (santah) rathe 


hitah saptayo na hitah (santah) rathe hitah saptayo na 
visvanl varya aSata. 

€15).19,.86; 3: 

dtyo nad hiydno abhi vajam arga 

svarvit kosam divo ddrimataram | 

v¢$a pavitre ddht sano avydye 

somah punand indriyaya dhayase \ 
“Winning light (or, the sun), being impelled like a race- 
horse, speed like a race-horse to (win) wealth to the pail of 
heaven that has the stone for mother, (thou) the bull in the 
strainer on the back of the sheep-skin, Soma, that art being 
purified for nourishing Indra’’. 

In his note on pada b, Geldner writes: ‘““The pail of 
heaven is the cloud (5, 53, 6; 59, 8) which is here equated 
with the pail of Soma; as such, it is characterised by the 
adjective ddrimdtaram, because it receives the milky juice 
from the pressing stones’. 

fiby 9, 70,710: 

hito na saptir abhi vajam arsé- 

ndrasyendo jathdram a pavasva | 

navd nd sindhum ati parsi vidvan 

cchttro nad yudhyann dva no nidaéh spah \ 
“Being impelled like a race-horse, run for the prize like a 
race-horse; O Soma, flow into the belly of Indra; carry 
us across, knowing, as a ship (carries one) across a river; 
fighting like a hero, set us free from blame”. 

etry, 29; 15, 6: 

atya hiyana na het? bhir 

dsrgram vajasataye | 

vi vadram dvyam asavah \ 
“Tike racers, being impelled by impellers, for winning the 
prize, the rapid Soma juices have been let go to the sheep- 
wool, like racers for the prize”. 
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The verb fz ‘to impel’ is used of Soma Pavamana in 9, 
26, 3: tam vedhim medhayahyan pavamanam ddhi dydvi; 9, 26, 4: 
tam ahyan bhurtjor dhiya samvdsadnam vivdsvatah and many other 
verses; it is used of the horse in 10, 156, 1: agnim hinvantu 
no dhtyah sdptim asum iwajisu and other verses. Similarly, the 
verb sz ‘to let go’ is used of Soma Pavamana in 9, 7, 1: 
dsrgram indavah patha dharmann rtadsya susriyah; 9,12, 1: soma 
asrgram indavah sutad rtésya sadane and other verses; and it is 
used of the horse in 9, 97, 20: dtydso nd sasrjandasa ajdu; 9, 87, 
5 (no. 22 below) and other verses. 

There are two comparisons contained in our verse— 
atya na hiyand vajasdtaye and atyad na asrgram. varam = (1) 
(sheep’s) hair (2) vajam. 

P18) 289 a1 Tze 

yo dharaya pavakaya 

pariprasyandate sutah | 

indur ds'vo na ky toyah | 
“Soma, successful like a horse, who, being pressed, runs in 
a clear stream, like a horse that, being impelled, runs with 
brilliant speed”’. 

The sense is incomplete as there is no finite verb. 
sutah =(1) pressed, (from su ‘to press’) and (2) impelled 
(from su ‘to impel’); dharayé = (1) in a stream, (2) with 
speed. 

The anvaya is—agvo na krtvya induh yah krtvyo agvo na 
sutah pavakaya dharaya pariprasyandate. 

CLD 952.0306: 

part saptir nd vadjayur 

devo devébhyah sutdh | 

vyanasih pavamano vi dhavati \ 
“Striving, like a courser, to win wealth, the god (Soma), 
being pressed for the gods, being clarified, runs like a courser, 
reaching the goal’’. 
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(20) 9, 109, 10: 
pavasva soma kratve daksaya- 
Svo ni nikto vajt dhandya | 
“Winning wealth like a horse, being cleansed like a prize- 
winniug horse, flow, Soma, for wealth, for insight, for 
efficiency’. 
(21) . 9, 66, 10: 
pdavamanasya te kave 
vajint sérga asrksata | 
drvanto nd& Sravasydvah \ 
*“O wise one, winner of wealth, thy torrents, striving to win 
glory like coursers, have been let to run like coursers’”’. 
Compare 9, 1, 4: abhy arsa mahandm devandm vitim 
dndhasa ' abhi vajam utd Sravah ‘run with food (i. e.. drink) for 
the enjoyment of the great gods, for winning the prize and 
for glory” in which Soma is exhorted to flow and win glory; 
cp. also 9,6, 3: abhi tydm parvydm madam suvdno arsa pavitra a | 
abhi vajam utu srdvah ; 9, 44, 6: sé no adyd vdsuttaye kratuvid 
gatuvittamah | vajam jest Sravo brhdt; cp. also 7, 90, 7: drvanto 
nad Sravaso bhtksamanah ‘like coursers desirous of gaining glory’ 
and 4, 41, 9: raghvir iva Sravaso bhiksamanah which describe 
coursers as desirous of obtaining glory. 
(22) 495-8755: 
eté soma abhi gavya sahdsra 
mahé v ajayam¢ taya Sravamst | 
pavttrebhih pavamana asrgran 
cchravasydvo na prtandjo atyah " 
“Striving for glory like coursers rnnning in races, these 
Soma juices, being clarified by strainers, have, like coursers, 
been let loose to run towards a thousand cow (-product)s 
for (winning) glory (and) great immortal gain’. 
(23)-) 1543056: 
imdm te vdcam vashydnta aydvo 
ratham nad dhirah svapa ataksiguh 
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sumnaya todm ataksiguh ! 
sumbhanto jényam yatha 
vdjesu vipra vajinam | 

dtyam iva Sdvase sataye dhana 
vtsvd dhanani sataye " 

‘Desiring wealth, the Ayus (men) have fashioned this 
hymn for thee, as a skilled workman (does) a chariot. 
Beautifying, as (one does) in races a thoroughbred horse 
that brings wealth, thee that are well-born and _bringest 
wealth like a thoroughbred horse with a view to gaining 
wealth, for strength, for gaining all wealth, they have, O wise 
Indra, fashioned thee for obtaining favour.” 

C22), an O, apace 

kratua hé drone ajyase 
“gne vajt nad ky tvyah | 
parymeva svadha gayo 
‘tyo nad hvarych stsuh \ 

“O Agni, thou that, like a successful courser, gainest 
wealth, art beautified with a hymn in the drona, like a courser 
that wins the prize. Like the wind, thou stayest where thou 
listest; like the horse, thou art the child of the waters.” 

The meaning of padas cd is uncertain; see Sayana’s 
explanation and Geldner’s translation and note. 

fe), mtd, Use|: 

sakamukso marjayanta svdsaro 
dasa dhirasya dhitéyo dhanutrih | 
harih pary adravaj jah stryasya 
dronam nanakge dtyo nd vaji "|! 

“The ten sisters that have grown up together (viz. the 
ten fingers) adorn him (Soma); the hymns of the wise 
priest that move swiftly, adorn him (Soma). The yellow 
(Soma) ran towards the sun’s child ; winning wealth like a 
racer, he went to the drona like a racer.” 
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The words dhirasya, dhanutrih and marjayanta are to be 
onstrued with syaszrah and with dhitayah also; perhaps 
vasarah and sdkamuksah also are attributes of dhitayah. 
uryasya jah seems to be Usas, who is described as saryasya 
gain 7, 75, 5: vdjinivati sttryasya yoga citramaghd raya ise 
’4stnam. Our verse is concerned with the matutinal pressing 
pratah-savana) when Usas is dawning. 

drona, in connection with the Soma juice, refers to the 
wooden vat. In 6, 2, 8 too explained above, it is said that 
he race-horse is led to the drona. Compare also 9, 33, 2: 
abhi dronani babhravah sukra& rtasya dharaya | vajam gomantam 
ukgsaran which too seems to contain an underlying reference 
(o the racer going to the drona. 

R26) 97 Oy 65,526: 

pra Sukraso vayojuvo 

hinvandso nd saptayah ' 

Srindna apsu mriyjata \! 
‘The bright (Soma juices) promoting vigour, being impelled 
like coursers, being mixed (with milk), were adorned, 
were cleansed, like coursers, in the waters’’. 

CBT Yee by 29; 2: 

sa Srudhi yah sma pytandsu kasu cid 

daksayya indra bhaérahutaye ny bhir 

asi praturtaye n¢bhih | 

yah Strath soah sdnta 

yo viprair vdjam taruta | 

tam isandasa iradhanta vajinam 

prksam atyam nd vajinam \ 
“Hear thou, O Indra, who, in some battles, art rendered 
fit for words of applause by the heroes (i. e., the Maruts), 
fit for conquering, by the heroes; thou who winnest the sun 
with the valiant (Maruts), who winnest wealth with the 
wise (Maruts). Him, who, like a fleet courser, wins wealth, 
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the mighty (Maruts) (encouraged with praise and) caused to 
succeed, as (one does) a fleet courser striving for the prize”’. 

I have followed Geldner in the translation of padas be. 

(28) 5.07 245952 

ega stomo maha ugraya vahe 

dhurivatyo né vajayann adhayt ' 

indra tvuaydm arké itte vastnam 

diviva dyam ddhi nah Sromatam dhah ' 
“For carrying the great powerful (Indra), this hymn, 
striving for the prize like a courser, has been placed, as it were, 
in the yoke as (one places in the yoke) a courser striving 
for the prize. O Indra, this hymn extols thee for wealth; 
pile on us good repute like day upon day”’. 

The import of pada d is obscure, and I have followed 
Geldner in translating it as above. Sfayana explains it as 
—dyam diviva sromatam sravaniyam annam putram va adhi 
dhah adhidhehi. 

(29) keD A G7 132 

dsrgran devdvitaye 

vajaydnto ratha iva \ 
“For the consumption of the gods, (the Soma juices) striving 
like chariots to win wealth, were let loose to run like chariots 
(in the race)’’. 

OU hme el oe 

udu tyé madhumattama 

gira stomasa irate | 

satrajito dhanasa aksitotayo 

vajaydnto ratha iva \ 

“These hymns, these chants, most sweet (and) striving 
to win wealth like chariots, —(these chants) that conquer 
all at once, that bring wealth, (and) whose protection is 
inexhaustible, move (swiftly, in their course) like chariots 
striving to win wealth’’. 
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pra svanaso ratha iva- 

rvanto nd Sravasydvah | 

somaso rayé akramuh \\ : 

“Striving to win glory like chariots, like racers, the 
Soma juices sped forward for wealth, like chariots, like racers, 
being impelled like chariots, like racers.” 

The anvaya is— ratha iva arvanto na éravasyavah 
somasah ratha iva arvanto na svandsah ratha iva arvanto 
na raye pra akramuh. 

Geldner translates pada a as ‘rumbling like chariots’, 
and writes in his note: “‘svdndsah in all probability has two 
senses: rumbling and pressed out: cf. 5, 10, 5; 8,7, 17; 
1, 104, 1.” In his note on 1, 104, 1 however, he observes 
that Sayana derives svdna from the root svan, and points out 
(in footnote 3) that va in svan, svdna, svano is not produced 
from samdhi of u and a. 

($2),92-9590; 1: 

pra hinvano janita rodasyo 

ratho nd vdjam sanigydnn ayasit ' 
indram gacchann adyudha samsisano 
visvd vasu hastayor ddddhanah ' 

“Being impelled like a chariot that is to win wealth 
(in the race), (Soma), the generator of the two worlds, 
went forward to (win) wealth like a chariot. He goes 
to Indra, whetting weapons, holding all wealth in his 
hands.” . 

Instead of the race-horse that is the upamdna in the 
verses explained immediately above, we have here the (race-) 
chariot as the upamdna. Comp. 9, 10, 2: hinvandso ratha iva 
dadhanviré gabhastyoh in which Soma is described as being 
impelled (Az) like a chariot, and 9, 69, 9: eté sémah pdvama- 
nasa indram ratha iva prd yayuh satim dcchain which he is 
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described as speeding to win wealth like a chariot. Our 
verse contains both these comparisons. 

Rae heey rte 

pari suvano harir dmsuh pavitre 
ratho nd sarjt sandye hiyanah | 
apac chlokam indriyam paydmanah 
prati devan ajusata prayobhih \ 

‘““The tawny shoot is pressed, is impelled, in the strainer; 
he (Soma) is impelled like a chariot and is let run to win 
wealth like a chariot. Being purified, he attained to Indra’s 
shout; he attended on the gods with pleasing foods.” 

The meaning of pada c is, ‘Soma made a sound loud 
like the battle-cry of Indra’. Cp. 9, 97, 13: vtga sono abhi- 
kanikradad ga naddyann eti prthivim uta dydm | indrasyeva vagnir 
a Srnva Gau “The red bull, lowing to the cows, goes making 
earth and sky resound. The cry of Indra in battle is heard, 
as it were’; 9, 30, 2: indur hiyanah soty-bhir mrjyamanah kani- 
Kradat | tyarti vagnim indriyam “Being impelled by the 
impellers, by the pressers, being cleansed, beautified, Soma, 
roaring, raises a cry like that of Indra”. According to Geldner 
however, the meaning is: By means of the stones or by his 
rustling, Soma makes the regular time-beat destined for Indra. 
Sayana explains the pada as puyamanah so’yam pavitrena somah 
indra-lingam indra-paryaptam va slokam stotram Gpat Gpnoti. 

fone RP ee Ee 

eté somasa asévo 

ratha iva pra vajinah | 

sdrgah srsta ahesata \ 
“These Soma juices, swift-moving, winning wealth like cha- 
riots, have been let loose, have been impelled, like chariots”. 

(35) wid selon: 

dcchidra Sarma jaritah puntni 
devan accha didyanah sumedhéh | 
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ratho nd sdsnir abht vaksi vajam 

agne tvdm rodasi nah suméke |i 
“There are many shelters without leaks (with him for us), 
J singer. The wise one shines towards the gods. Thou 
hat art a winner of wealth like a (race-) chariot, O Agni, 
sarriest (us) to wealth like a chariot; make the two worlds 
well-adorned (1. e. glorious) for us’’. 

Padas cd are explained by Sadyana as — he agne tvam 
sasnih samniruddhah svakiyam satata-gamanam samniru- 
dhya havis-praksepa-paryantam atra vartamanas tvam 
yvajam nah asmabhir diyamanam havir-laksanam annam 
abhi devan abhilaksya vaksi vaha prapaya ! tatra drstantah! 
ratho na ratha iva! yatha ratho dhanyadikam idhva tat- 
svaminam prapayati tadvat ! kim ca tvam agne rodasi dyava- 
prthivyau. sumeke sobhana-ripopete svakiya-prabhabhih 
prakasa-yukte kuru. Geldner translates the verse as ““Many 
shields without holes, O singer, (has) the wise one (Agni) 
whose light reaches to the gods. Like a winning chariot, 
carry us to the prize. O Agni (bring) us the two firmly- 
established Rodasi’’?; and concerning pada d, writes in his 
note, ‘best to think again of vaksi; cp. 3, 7, 9d but also v. 
6b’. In 3, 7, 9d however (maho devin rodasi éh4 vakgi), the 
verb used is dvaksi, not abhivaksi, and rodasi refers clearly to 
the presiding deities of heaven and earth. I follow 
Sayana and supply the verb kuru; cp. 10, 80,1: agnt 
rodasi vt carat samanjdn which describes Agni as moving 
through the two worlds, adorning them. The word sumeke 
in our verse corresponds to samafyan in this verse. 

(86): 0:87 7 7: 

esa suvanah part somah pavtire 
sdrgo nd srsto adadhavad arva | 
tigmé StSano mahigo na sr nge 
ga gavydnn abhi Stro nad sdtod \ 
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“This Soma, being pressed, being, like a racer, impelled 
around in the strainer, being let loose (to run) like a racer, 
ran like a racer, whetting his weapons as a buffalo (does) 
his horns, (ran) towards the cows like a valiant fighter who 
desires cows’’. 

I supply the word dyudha after stsanah im c; 
comp. dyudhd samstsanak in 9, 90, 1 explained above 
(no. 32). 

(2%) i959 96,515% 

esa sya somo mattbhith pundno 
‘tyo nd vajt taratid drétih | 
payo na dugdham dditer 1sirdm 
urv iva gatuh suydmo nd volhd \ 

“This Soma, winning wealth like a racer, being clarified 
with hymns, surmounts impediments like a racer; (he is) 
swift like the milk milked from Aditi, (his) way is wide as 
it were; (he is) easy to guide like a draught-horse.”’ 

aratih=enemies, i. e., impediments, hurdles; cp. no. 11 
above. ‘The import of padas cd is obscure. Geldner trans- 
lates the verse as “This Soma, who is clarified with prayers, 
escapes the enemies like a winning courser. Like milk that 
has been milked is (the milk) of Aditi ready at hand, broad 
like a path, tractable like a draught-horse”, but does not 
explain the connection between the two distichs. Sayana 
explains cd as—aditeh! go-namaitat! adinaya goh isiram 
anvesaniyam dugdham payo na ksiram yatha putam bhavati 
evam somah parisuddhah ! api ca! urv iva! supam su-luk iti 
sor luk ! urur vistirnah gatuh marga iva sarvaih samasrayani- 
yah 'tatha volha vodha agvah suyamah susthu niyantum 
Sakyo yatha bhavati tadvad ayam somah niyantavyo bhavati. 

(oO) a, Olt 2.2 

dccha hi somah kalasay, asisyadad 
dtyo nd volha raghuvartanir vf 34 | 
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athd devanim ubhdyasya ja4nmano 
vidvai asnoty amiuta itds ca yat \ 

“Soma who is efficient, swift-moving like a strong racer, 
sped towards the jars like a racer. Knowing the two classes 
of gods (heavenly and earthly), he attains to what is (obtain- 
nable) from here (the earth) and from there (heaven).” 

I interpret volhd as (nir-) vahaka, efficient. 

Compare 5, 25, 6: agnir dtyam raghusyddam jétaram 
dparajitam and 9, 39,4: aydm sd_yo divds pari raghuyama pavitra 
i' stndhor irma vy aksarat where the epithets raghusyad and 
raghuyaman (both=raghuvartani) are applied to the racer and 
Soma respectively. 

(597° \*9;°96, 9: 

part priyah kalase devavata 

indraya somo ranyo mddaya | 
sahdsradharah Satdvaja indur 
vaji nd sdptih sdmand jigati " 

“Soma who, like a prize-winning racer, has a hundred 
prizes and thousand streams (otherwise, thousand-fold speed), 
—(Soma), beloved, delightful, desired by the gods, moves 
(swiftly) in the jar for Indra’s exhilaration as the racer (does) 
in battles’. 

sahasradharah = 1) in a thousand torrents, 2) with thou- 
sandfold speed. 

a G 

pre S924 2% 

abhi gavo adhanvigur 
apo nd pravata yatih ' 
pundna indram Gsata " 

Pada c of our verse is the third pada of 9, 6, 4 also: dnu 
drapsasa indava apo nd pravata ‘saran | pundna indram asata whose 
second pada too is almost identi€al with pada b of our verse. 
In 9, 6, 4, the word punanah is an attribute of indavah, and it 
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‘s said therein that the Soma juices, being clarified, run 
(swiftly) like waters down an incline and reach Indra. 
Elsewhere too in the Nineth Mandala, the Soma juices are 
often described as running to Indra. It is also often said 
that they run to the cows (ep: 9stiths: 95rd Sink)s and hence 
it is contended by Oldenberg (RV. Noten) that gavah of 
our verse is, as in the passages cited by Bohtlingk and Roth 
in the PW (viz. TBr. 3, 1, 2,10 and TUp. 1, 4, 2) accusative 
plural; and that the subject of adhanvigsuh (and the upameya 
corresponding to the upamana dpah) is somasah understood. 

This reasoning is very plausible. But on the other hand, 
the cows too are represented as running to Soma, and with 
the Soma juice, to Indra. Cp. 9, 86, 2 (no. 4) explained 
below; cp. also 9,86, 17: abhi dhendvah payasem asisrayuh ; 9,97, 
92: ddim dyan varam @ vavasand justam patim kaldse gava tndum 
9, 72,6: sam i gavo matdyo yanti samyata rtasya_yonau. ‘The waters 
too are represented as running to Soma in 9, 93, 2: sém mat/bhir 
nd Sigur vavasand visa dadhanve puruvadro adbhih, and other 
verses. 9, 96,6: tdvemé sapta sindhavah prasigam soma stsrate | 
tubhyam dhavanti dhendvah “Soma, the seven rivers flow following 
thy behest; to thee run the cows”’ ; 9, 69,4: uksa mimdit pratiyanti 
dhendvo devasya devir upa yanti niskrtam‘“The bull (Soma) roars, 
the cows go towards him; the goddesses (i. e., the waters) 
go to the god, to the appointed place’, say of both 
cows and waters that they run to Soma (see Geldner’s note 
on these verses). This is the theme of our verse also; but 
the poet, instead of saying so baldly, has compared the swift 
movement of the cows with that of the waters. The meaning 
of the verse is “Like waters going down an incline, the cows 
ran (swiftly) (towards Soma); the waters ran (swiftly) (to 
Soma) as if they were going down an incline. They (i. e., © 
the cows and the waters) (and) the clarified (Soma juices) 
rushed to Indra’’. 
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Compare 9, 97, 45: pundnadh sam indur gobhir asarat sém 
adbhth “the Soma juice being clarified, ran with the cows and 
the waters’; 9, 2,4: mahantam tod mahir anv adpo arganti sindha- 
vah' yad gobhir vasayigydse ‘‘When thou art about to be be- 
decked by cows (milk streans) the great streams of water rush 
towards thee that art great’; and 9, 66, 13: pra na indo mahé 
rana apo arsanti sindhavah | yad gobhir vasayigydse “To our great 
joy, the streams of water rush to thee when thou art to be 
bedecked by cows.” 

62)! D937 2 : 

sam matr¢bhir na sisur vavasano 
_ vega dadhanve puruvaro adbhth | 
maryo nad _yosam abhi niskrtam yant 
sam gacchase kalasa usriyabhth " | 

“Making a loud cry like a child, the bull (Soma) that 
has much wealth was united quickly with the waters, asa 
child crying loudly, is with the mothers. Like a youth going 
to the rendezvous for the maiden, thou art joined by the 
cow (-product)s in the jar.” | 

According to the RV poets, Soma makes a loud sound 
when passing through the filter and flowing into the vat or 
jar; and they use in this connection the verbs krand, nad, ma, 
ru and vas (see Macdonell, Ved. Myth., p. 108). The epithet 
vavasana is applied to Soma in 9, 95, 4: tdm vivasindm ma- 
tayah sacante and to the matarah in 10, 123, 3: samaném pur- 
vir abhi vavasanas tisthan vatsdsya mataérah sdnilah. 

(3): 65:44, 20: | 

a@ te vrsan visano dronam asthur 
ghrtapriso normayo mddantah | 

indra praé tubhyam v7 sabhih sutanam 
oy-sne bharanti vrsabhaya somam " 

“O strong one, for thee have the strong (Soma juices), 
resounding like waves that overflow with ghee (i.e., water) 
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moved to the vat; the waves that overflow with ghee (water) 
have moved to the vat. Indra, for thee, the strong bull, 
they bring forward the Soma juice pressed by the strong 
(stones).”” 
(4) 9, 86, 2: 
pra te madaso madirdsa asav6 
‘srksata rathyaso patha py thak | 
dhentr na vatsim payasa bhi vajrinam 
indram indavo maddhumanta trmdyah " 
“Thy quick exhilarating drinks have let themselves go in 
swift movement like chariot-horses. The sweet waves 
of the Soma juice run to Indra as cows run to their 
calf, with milk; the cows run with milk to Indra as to 
their, calf’’. 
(5) 9, 68, 1: 
pra devam adccha madhumanta indavé 
-sigyadanta gdva a nd dhendvah | 
barhisddo vacandvanta idhabhih 
partsritam usriya nirnijam dhire \ 
“Like milk-cows (to their calf), the sweet Soma juices sped 
to the god (Indra); the cows sped to the god (Indra); the 
Soma juices, sitting on the Barhis, accompanied by sound, 
put on cows, (that is) the milk exuding from the udders, 
as ornament’. 
vacandvantah in b, refers to the sound made by the Soma 
juices when passing from the filter to the bowls or jars, and, 
perhaps, to the hymns also to whose accompaniment they are 
pressed. In connection with pada d, compare 9, 14, 5: 
Subhro nd mamrjé yiva | gah krnvano nad nirntjam and 9, 86, 26 
explained above (no. B. 11). 
The import of the verse is: the Soma juices put on as 
ornament the milk of cows, and with the milk of cows, 
ran to Indra, 
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The words gdvo na dhenavah asisyadanta occur twice in 
the anvaya; cp. 9, 66, 6: tubhyam dhavanti dhendvah ‘to thee 
run the cows’. 

(6) rt! 95:77, 1: 

es4 pra kose madhuman acikradad 
indrasya vajro vapuso vapustarah ' 
abhim rtasya sudigha ghrtascuto 

vasra arsanti payaseva dhendvah "\ 

“This sweet (Soma), thunderbolt of Indra, more beauti- 
ful than beautiful, has cried loudly in the vat. Towards 
him, lowing like milch cows, (the hymns) of the priest, 
spraying ghee, have run like milch cows (to their calf) with 
milk’. 

vapuso vapustar ah, ‘more beautiful than beautiful’ = most 
beautiful; cp. the epithets iksenya and darsata used of the 
Soma juices in 9, 101, 12: strydso né darsatasah and 9, 77, 3: 
iksenyaso ahyd nd cadravah and also no. 14 below. 

a SS IG i ae 

vasra arsant indavo 
‘bht vatsim n& dhendvah ' 
dadhanuiré gabhastyoh \ 

“Making a loud sound like milch cows to their calf, 
the Soma juices ran, like cows to their calf; they ran in the 
hands’. 

(SiO; 33,..1- 

pra somaso vipascito 
‘pdm na yanty urmdyah ' 
vanani mahisa iva \ 

“Tike buffaloes to the waters, the inspiring Soma juices 
go to the wood (en tub)s as swiftly as waves of water; the 
waves of water go (swiftly)”’. 

(9) 9, 6, 64: 

anu drapsasa tndava 
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dpo n@ pravata ‘saran ! 
punand tndram @sata \\ 

“The bright Soma juices ran (swiftly) like waters down an 
incline; the waters ran (swiftly) as if down an incline. (The 
Soma juices), being clarified, (the waters,) went to Indra.” 

(10) ..9L7jck : 

pra nimnéneva sindhavo 
ghnanto vrtrani bhitrnayah | 
soma asrgram asdvah \ 

“Tmpetuous, sweeping away impediments, like rivers 
down an incline, the Soma juices have been let flow swiftly; 
the rivers (i. e., the waters that form the admixture of 
Soma) have been let flow.” 

Im the Pavamana hymns, the waters that are added to 
the Soma juice are spoken of as dpah, sindhavah and samudra also. 

(11) §..9;,50j:1: 

ut te Sugmasa irate 
sindhor armér iva svanah | 
vandsya codaya pavim \ 

“Thy roars rise high like the sound of the ocean-wave; 
the sound of the ocean-wave (i. e., of the water added to 
the Soma juice) rises high. Emit the sound of the vana. 

The meaning of pada c is obscure (see JOR. xvii, 197). 
Sayana explains vdna, as visrsta-bana and alternatively as 
vdditra-visesa. 

Oates 9.95.23: 

apam wwéd urmdyas tarturanah 
pra manisa irate somam dccha | 
namasyantir upa ca_yanti sam ca- 
ca visanty usatir usdntam \ 

“Speeding like waves of water, the hymns go to Soma; 
the waves of water, speeding, go to Soma. With adoration, 
they, loving, approach him who loves and enter into him,” 


On an unusual type of Vedic similes 57 


(1) »9,.96,,7: 
pravivipad vaca urmim na sindhur 
girah somah pavamano manisah ' 
antah pasyan vrjdnemavarany 
G tisthati vrsabho gosu janan \ 

“Soma Pavamana has caused the wave of speech, the 
prayers, the thoughts, to move quickly, the ocean, the wave. 
The ocean (i. e. the water added to Soma) has caused the 
wave to méve quickly. Seeing these lower worlds inside, 
the bull has, knowing, mounted on the cows’’. 

The import of the second hemistich is obscure. Geldner 
translates it as: ‘seeing into the heart of the band of sacri- 
ficers on this side, the bull mounted the cows proclaiming 
himself’. Sayana explains it as—vrsabhah kamanam udaka- 
nam va varsakah somah antah antarhitam vastu-jatam 
pasyan avarani durbalair varayitum asakyani im4ani balani 
atisthati asidati |! kim kurvan ! gosu janan gavam jananah 
san para-balani pravisati. 

(14). 9, 86, 34: 

pavamana méhy arno vi dhdvasi 

stro na citro dvyayani padvyaya | 

gabhastipato n¢bhir ddribhih suto 

mahé vajaya dhanyaya dhanvasi \ 
“© (Soma) Pavamana, thou art lovely like the sun; thou 
runnest, like the sun, through the great ocean to the sheep’s 
filter. Purified with hands by men, pressed by the stones, 
thou runnest for wealthy gain’. 

The anvaya is—pavamana stro na citras tvam suro na 
mahy arnah avyayani pavyaya vi dhavasi. 

Compare 9, 66, 22: stro na visvddarsatah and 9, 101, 12: 
sttraso na dargatasah in which Soma is said to be as lovely as 
the sun, and 7, 60, 4: @ stiryo aruhac chukram drnah which says 
that the sun ascended the bright ocean. arnah = samudra, 
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the sky (in connection with the sun), the water that is added 
to the Soma juice (in connection with Soma). 


D 
CL) SeaSOhSs 
dvindad divo nihitam guha ndhim 
vér nd gdrbham pdrivitam dsmany 
ananté antdr dsman’ | 
vrajam vajrt gavam iva 
sisdsann dngirastamah | 
apavrnod isa indrah pdrivrta 
dvara igsah parivrtah \ 

The anvaya is—ver garbham na asmani parivitam anante 
afsmani parivitam guha nihitam divo nidhim avindat 
sisdsann angirastamo vajri indrah gavam vrajam iva pari- 
vrta isah parivrta dvara isah apavrnot gavam vrajam 
apavrnot. 

The epithet avigirastamah ‘best of Angirases’ applied to 
Indra shows that the verse is concerned with the overthrow 
of Vala and the release of the cows, waters (rivers), the sun, 
Dawn, etc., confined by him in the rock-cave (see JOR. xiv, 
282 and the passages referred to there). The meaning of 
the verse is: 

“He found the hidden treasure of heaven that had been 
buried, that, like the young of the bird, had been hidden 
in the rock (-cave), in the unending rock (-cave). Desirous 
of winning wealth, Indra, bearer of the thunderbolt, best of 
the Angirases, opened, like the pen of the cows, the refresh- 
ments that had been enclosed, the doors that had been shut, 
(and) the refreshments that had been enclosed; he opened 
the pen of the cows’. 

The pen of the cows vrajo gavam, is the rock-cave (asman, 
ananta asman) in which the sun, cows, waters (rivers), etc., 
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were confined. isah, refereshments, refers to the ‘sweet food’ 
(i. e., milk, ya‘ah, madhu) contained in the cows, and also 
to the refreshments (frayah, rasa, madhu) contained in the 
.waters. Compare 2, 19, 2: pra ydd vayo nd svdsarany dccha 
prayamst ca nadinam cakramanta; 4, 3, 11: drnobhir épo médhu- 
madbhir agne ; 1, 72, 8: yéna ni kam. manusi bhojate vit; 3, 30, 14: 
visvam svddma sdmbhrtam usriyayam yat sim indro ddadhad bho- 
janaya ; 10, 68, 8: ana pinaddham madhu pary apasyat ; 4, 12, 3: 
vidat sardma tanayaya dhastm; 4, 1, 16: dvir bhuvad arunir yasasa 
goh. All these verses refer to Indra’s overthrow of Vala and 
are explained in my paper on ‘The Act of Truth in the 
Regveda’ in JOR, xiv. 

In pada g, parivrtah qualifies both tsah and dvarah. Both 
these words are objects of the verb apdvrnot. For other 
examples of words denoting the container and the contained 
being both governed by the same verb, see no. 2 ff. below. 

divah nidhih ‘treasure of heaven’ seems to refer to the sun 
and other luminaries that were confined in the rock-cave of 
Vala and were released ny Indra, the Angirases, etc. 

Bate spelt, 2: 

ya indra Stigmo maghavan te dsti 

Stksa sakhibhyah puruhata n¢bhyah | 

tuam hi drlha maghavan viceta 

apavrdhi parivrtam na radhah "\ 
“OQ bountiful Indra that art invoked by many, the strength 
which is in thee,—help (with it) the men that are thy friends. 
Open, thou that art sagacious, the strong (fortresses) that 
are shut, (and also) the gifts that are enclosed (in it)”. 

The word parivrtam is to be construed with drlhd also. 
The ‘strong fortresses’ are the rock-caves in which the cows, 
waters, etc., are confined. These cows, etc., are given 
away by Indra to his worshippers and are hence referred to 
here as radhah. 
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The anvaya is—radho na parivrtam drlha parivrtam 
radhah apavrdhi. 

(3) Hoe 2B;o)) 

tvd puja tava tat soma sdkhya 
indro apo médnave sasrutas kah | 
dhann adhim drinat sapta sindhan 
dpavrnod apihiteva khaini \\ 

“With thee as companion, O Soma, in alliance with 
thee, Indra made the waters run (out) together for the sake 
of men. He killed the ahi, let the seven rivers flow; he 
opened the caves that had been closed as he opened (and 
released) what had been shut in.” 

The anvaya of pada d is—apihita iva apihita khani apa- 
vrnot. The adjective apihita which qualifies khant occurs 
again in the anvaya. apihita refers to the cows, waters, ete. 
that were shut in the rock-cave by Vrtra. 

(4) 0) 89155 2d: 

utd no divya isa 
ula sindhayr aharvida | 
dpa dvareva vargathah \ 

The words of this verse are reminiscent of the shattering 
of the rock-cave and of the releasing of the cows, waters 
(rivers), etc., confined therein. I translate: “O ye (Agvins) 
that know the days, open for us, like doors, the divine 
refreshments, and the rivers; open the doors (of the rock-cave 
containing the refreshments and rivers)”. 

Ce) pee 3a diy 

da no agne brhato dah sahasrino 
duro nd vajam Sristya dpa vrdhi | 
pract dyadvaprthivi bréhmana krdhi 
svar nd Sukram usdso vi didyutah \ 

This verse refers to Agni’s shattering of the cave of 
Vala (see JOR. xiv. 276 ff.) by means of a spell of truth. 
The wealth mentioned in pada d of our verse is the wealth 


On an unusual type of Vedic similes 61 


contained in the cave, viz., horses, cows, waters, riches, 
etc, and brahman in pada c is the spell of truth employed by 
Agni. | translate: 

“Give us Agni, profuse, thousandfold (wealth); open, 
so that it may be heard (i. ¢., renowned everywhere) the 
doors like the wealth; open (i. e., bring to light) the wealth. 
With the spell (of truth), make heavenand earth well-inclined. 
Thou hast caused the Usas’ as (also) the bright light (i. ¢., 
the sun) to shine’. 

(6) 1, 92, 4: 

ddhi pésamsi vapate nrthr iva- 

- pornute vakga usréva barjaham ' 
jyo'w visvasmai bhivanaya krnvati 
Lavo nd vrajdm vy usd dvar tamah \ 

“She puts on ornaments like a danseuse, she displays 
her bust as a cow her udder. Making light for the whole 
world, Usas has revealed the darkness like the pen of the 
cows; she has revealed (i. e., opened) the pen of the cows.” 

This verse refers to the splitting open of the rock-cave 
of Vala by Usas; see JOR. xiv. 276f. The expression gavo 
na vrajam seems to stand for govrajam na; cp, payo na dhenuh 
(for dhenu-payoh na) in 1, 66, 1 and sindhur na kgodah (for 
sindhu-ksodah na) in 1, 66, 10. The anvaya is—usah gavo vra- 
jam (go-vrajam) na tamah vi avah gavo vrajam (govrajam) 
vi avah. In the alternative, one can look on gdvah as accus- 
ative plural (see the observations under no. | in C above); 
the meaning would then be, ‘like the cows, Usas has opened 
the pen (and) the darkness; she has opened (i. €., set free) 
the cows’. 

(7) 8, 6, 23: 

a na indra mahim tsam 
puram né dargi gomatim ! 
uta prajdm suviryam \ 
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Thé words used in this verse too are reminiscent of 
Indra’s splitting open of the cave of Vrtra or Vala. I tran- 
slate: “Indra, cleave for us profuse refreshments like the 
fortress containing cows; cleave the fortress containing cows 
and (bestow on us) progeny and good man-power.”’ 

(8) 4, 20, 6: 

girtr nad yah svdtavay rsvd indrah 
sanad evd sthase jaté ugrah | 
adarta vdjram sthdviram nd bhima 
udnéva kosam vasund ny?stam \\ 

“Indra who is strong by himself like a mountain, 
mighty, born from time of yore to conquer, powerful, 
terrible, who has regard for the mighty thunderbolt in the 
same way as he has split open the (rock-cave) treasure- 
house that is embellished with wealth as with water”. 

It is the opinion of Grassmann, Geldner and other 
exegetists that vajramin pada c is a corruption for vrajam. 
Padas cd are translated by Geldner as: ‘the powerful Indra, 
terrible, shatters, like a solid pen, Vala who is full to the 
brim with wealth as a pail is with water’. To me it seems 
preferable to believe that the poet has employed lesa in 
connection with the word ddarta and used it in the twofold 
sense of 1) he who cherishes with regard, and 2) he who 
splits open. 

The comparison in 4darta vajram kosam na cannot be 
brought out in an English translation. 

The thunderbolt is described as the ‘friend’ (yujam) of 
Indra in 10, 92, 7, as ‘companion’ (sacabhuvam) in 1, 13153; 
as ‘well-disposed’ (usantam, nikamam) in 6, 17, 10 and 2; °1)6} 
and as ‘old comrade and friend’ in 6, 21, 7: téva pratnéna 
Jtgyena sakhya vajrena dhrgno dpa ta nudasva. It is natural 
therefore that Indra should have ddara (feeling of cordiality, 
of regard) for the thunderbolt. 
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sthavira =mighty; cp. the epithet ojistha applied to the 
thunderbolt in 4, 41, 4: indraé yuvdm varund didyim asminn 
ojistham ugra ni vadhistam vdjram. vasuné = with wealth; cp. 
10, 108, 7: aydm nidhih sarame édribudhno gobhir asvebhir vasu- 
bhir ny*$tah “‘this treasure, Sarama, at the bottom of the 
mountain (-cave) is adorned with cows, horses and wealth.’ 
The mountain-cave referred to is that of Vala, while the 
cave in question in our verse seems to be (because of the 
mention of the thunderbolt,) that of Vrtra; in all probabi- 
lity however this cave too was embellished with wealth. 
Sayana explains padas cd as— bhimah Satrinam 
bhayamkarah sa indrah udneva kosam udakena jala-patram 
iva vasuna nyrstam nigatam sthaviram brhat vajram na 
vajram ca | neti carthe | adarta adrtavan asit. 
(9) 4, 1, 19: 
Gccha voceya Susucdnadn agnim 
hotaram visvdbharasam yajistham | 
Sucy tdho atrnan nd gavan 
dndho na patam parisiktam amsoh "| 
“I praise shining Agni, the Hotr who carries all burdens 
and sacrifices best. He has cut open (i. e., caused to come 
out) the food (viz. milk) that is bright and pure like the 
drink (viz. Soma juice) flowing from the stalk, as also the 
udder of the cows’’. 
na=as (also), ca. Compare nos. 1, 4, 5, 6,7 in this sec- 
tion in which the words denoting the container and the con- 
tained are both governed by the same verb and the particle 
na or iva is used with the word denoting the container. 
The subject of atrnat is Agni; and the reference is to his 
making the udder of the cows overflow with milk. This act, 
like the release of the waters and the cows, is one of the 
consequences of the overthrow of Vala by the Angirases, 
Indra, Agni, etc. 
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The epithet suci is applied to Soma in 9, 72, 4: Sucir 
dhiya pavate soma indra te; 9,67, 12: aydm ta aghrne suto ghrtdm 
na pavate Suci and other verses, and the epithet rusat (=suct) to 
payah (milk) in 1, 62, 9: dmasu cid dadhise pakvam antéh payah 
krsnasu risad rohinigu; 6, 72, 4: indrasoma pakvam amasv antdr 
nt gdvam td dadathur vakgandsu \ jagrbhathzr dnapinaddham asu 
rusac citrasu jagatisv anta4h and 8, 93, 13 all which refer to the 
‘placing’ of milk in the cow (1. e., to making the ccws yield 
milk). 

The anvaya is—gavam tdho na amsoh parisiktam pitam 
andho na guci andhah atrnat. 

(1O)*41 S130 205 

tudm v7¢tha nadya indra sdrtavé 
‘ccha samudrdm asrjo radthan iva 
vajayato rathan wa | 

wd utir ayuijata 

samanam adrtham dkgitam | 
dhenttr iva manave visvddohaso 
janaya visvddohasah \ 

‘As (one lets loose to run) chariots, chariots that strive 
to win the prize, didst thou let loose to run impetuously to 
the rivers—the helpers engaged themselves in going to the 
common inexhaustible goal—that, like cows, milk all things 
for men, milk all things for people, as also the cows that 
milk all things for men, all things for people’. 

According to Geldner, the helpers, atih, are the waters 
themselves of the rivers, and the common goal, the ocean. 

Padas fg form one sentence with abc: padas de form an 
interpolation. 

The reference is to Indra’s release of the cows and the 
rivers from the rock-cave in which they were confined. 
Regarding the epithet visvadohasah, comp. the observations 
under no. 1 above. 
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eel bred, 615110: 
asyéd eva Sdvasa Susdntam 
vt urscad vdjrena vrtrdm indrah | 
ga nd vrand avdnir amuncad 
abht Sravo davane sdcetah \ 

“By his own strength only did Indra verily cut the 
roaring Vrtra with his thunderbolt. Witha view to fame 
and in order to give away, he set free the rivers that, like 
the cows, were confined; he set free the confined cows.” 

The anvaya in pada c is—ga na vrana avanih vrana 
ga amuncat. 

The cows and the rivers were those that had been 
confined in the rock-cave by Vrtra; they were set free by 
Indra after he killed Vrtra. 

fied el S29 Ll: 

dastpatnir dhigopa atisthan 
niruddha apah panineva gavah | 
apam bilam apihitam ydd astd 
ortram jaghanvan apa tad vavara \ 

“As by the Pani, the cows and the waters were held in 
confinement; they were in the power of the dasa (1. e., Vrtra) 
and were watched over by the ahi (i. e., Vrtra). Indra, 
having killed Vrtra, opened the cave containing the waters 


which had been shut in.”’ 
SES Paes ae 


tatrdanah stndhavah ksodasa rdjah 
pra sasrur dhendvo yatha | 

syannaé asva wadhvano vimocane 
vt _ydd vdrtanta enyah \ 

“When, like horses, the antelopes (fem.) that had run, 
rolled, after being unyoked at the end of the journey, the 
rivers that, like the milk cows, were cleft (1. e., were released 
after the rock-cave confining them was cleft) ran out like 
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milk cows (to their calf), boring the world with water; 
the milk cows ran out’’. 

The verse refers to the splitting open by the Maruts 
(as the allies of Indra) of the rock-cave in which Vrtra had 
confined the cows and rivers. The anvaya is—dhenavo 
yatha tatrdanah sindhavah ksodasé rajah tatrdanah 
prasasruh dhenavah prasasruh; tatrdandh appears twice in 
the anvaya, once as an epithet of dhenavah and sindhavah, and 
once as an epithet of stmdhavah only; dhenavah appears thrice 
in the anvaya. 

enyah, in d, refers to the antelopes that are harnessed to 
the chariot of the Maruts. Regarding the rolling of the horses 
after strenuous running, cp. Mahabharata 7, 100, 16. 19. 
upavartayad avyagras tan asvdn puskareksanah | misatém sarva- 
sainyandm tvadiyandm visam pate...salyan uddhrtya panibhyam 
parimrjyya ca tan hayan \ updvartya yatha-nyayam payayamasa 
vari sah which describe how Sri-Krsna, charioteer of Arjuna, 
unyoked the weary horses in the battle-field, removed the 
arrows stuck in their bodies, stroked them and made them 
roll on the ground. 

The import of the verse is: the rivers and the cows sped 
forth (from the rock-cave in which they had been confined) 
at the end of the Maruts’ journey. 

Geldner renders the verse as: The rivers that were set 
free gushed out with their torrents in the atmosphere, like 
cows, running like horses at the end of the way when their 
spotted steeds turn aside (from the road) 

(it) alee: 

ahann chim paroate sisriyanim 
lvdstasmat vdjram svaryam tataksa | 
vasra wa dhendvah syandamana 
dijah samudrém dva jagmur apah 'I 
“He (Indra) killed the ahi who was abiding in the 


. 
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mountain; ‘T'vastr fashioned for him the roaring thunderbolt. 
Like milk cows, longing, lowing, the waters sped overflowing 
with sap. The milk cows sped, overflowing (with milk), 
The waters ran straight to the sea.” 

vasrah has the twofold meaning of sabdayamanah and 
usatih; syandamanah too has the twofold meaning of ‘speeding’ 
and ‘overflowing (with milk or sap).’ 

oe 1, 23, 4: 

apas cit pipyuh staryd na gavo 
naksann ytdm jaritaras ta indra | 
yaht vayur nd niyito no dccha 
tudm hi dhibhir dayase vi vajan \ 

“The waters overflowed (with sap) as sterile cows (with 
milk); the sterile cows overflowed (with milk); thy praisers, 
O Indra, attained to Satya (-loka). Come, like Vayu, to 
our teams (of hymns); thou cuttest open wealth with 
chants.” 

The reference in padas ad is to Indra’s cleaving of 
Vala’s cave with hymns of truth; see JOR xiv. 151; Indra 
is said to have placed milk in the cows at that time; see 
fpid.; pe 212. 

(16) 7, 68, 8: 

vu¢kaya cy jasamanaya Saktam 

uta Srutam Saydve hiydmana ! 

yav aghnyam apinvatam apo na 
staryam cic chakty asvind sdcibhih \ 

“Aévins, you helped the wolf that was exhausted, 
and being invoked gave ear to (the appeal of) Sayu— 
(you) that caused the sterile cow to overflow (with milk) 
like the waters, that caused the waters to overflow, by 
means of your skill, your power”. 

Regarding the sterile cow and the overflowing of the 
waters, cp. 1, 116, 22: Sardsya cid drcatkdsydvatad a nicad ucca 
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cakrathuh patave vah' Saydve cin néasatya Sdcibhir jasuraye 
staryam pipyathur gam. Cp. also 1, 116, 9: kgdrann apo nd 
paydndya rayé sahdsraya ttsyate gotamasya where it is said that 
the Aévins caused the waters to run for Gotama (and his 
thousand companions ?) 

(17) 4, 16, 21: 

ni gtutad indra ni grnand 

isam jaritré nadyd nad pipeh | 
dkart te harivo brdhma ndvyam 
dhiya syama rathyah sadasah \ 

“Being praised now, Indra, praising now, cause 
refreshment to swell, like rivers, for your praiser, cause 
rivers to swell for your praiser. O thou with bay horses, 
a new hymn has been made for thee with the mind; may 
we be chariot-drivers that win (wealth) always’’. 

There is a reference here to Indra’s overthrow of Vala 
by means of a spell of truth (see JOR. xiv. p. 151); 
grnadnah=praising, i.e., intoning a hymn, a spell of truth. 
stutah=praised (by the Angirases); 7gam refers to the milk in 
the cows and nadyah to the rivers set free by Indra. 

(18) 1,63, 8: 

tvdm tyam na indra deva citram 

isam apo nd pipayah padrijman | 

jaya Stra préty asmabhyam ydmsi 
tmanam tirjam nd visvddha ksdradhyat \ 

“O god Indra, thou hast caused this wonderful food, 
to overflow for us, like the moving waters, the moving 
waters to overflow for us, (the food) with which, O hero, 
thou holdest up life as (also) vigour to flow always 
through us’’. 

Here too the reference in pada d is to Indra’s release of 
the waters (rivers) and his placing of milk in the cows. It 
is this milk that is called citram igam, and padas cd refer to 
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the effect of this milk on men. Compare in this connection 
the verses cited under no. 1 above of this section. 


E 
BPP athel3743: 
tam vam dhenim nd vasaritm 
amsum duhanty ddribhih 
somam duhanty addribhih | 
asmatra gantam upa no- 
rudiica somapitaye | 
ayam vam mitravarunad n¢bhih sutéh 
soma a@ pitdye sutah \\ 

‘‘As (one milks) the morning cow, they milk the stalk 
with stones for you two; they milk Soma with the stones, 
they (also) milk the morning cow. Come towards us for 
drinking the Soma juice; this Soma, O Mitra and Varuna, 
is pressed by men for you; it is pressed (for you) to drink.” 

Pas 2) 

dSveva citrarusi 
mata gdvam rtavari | 
stkhabhad asvtnor usah \ 

‘She became the companion of the Asvins, Usas, lovely 
like a mare, bright like a mare, the mother of cows, (and) 
possessor of rta (i. e., dweller of Satya-loka or high 
heaven)”’. 

There are two similes, asveva citré and asveva arugi in this 
verse, and the expression asveva thus occurs twice in the an- 
vaya. The epithet arusa is applied to asva in 7, 97, 6: idm 
fagmaso arusaéso a§va byhaspdtim sahavaho vahanti and other 
verses. It is an epithet of usas in 1, 71, 1: svdsarah Syavim 
Grusim ajusran citrdém ucchantim usdsam nd gavah; and in 
3, 55, 11: sydvi ca ydd drusi ca svdsarau, arugi is an 
appellative of Usas (see also Grassmann s. v. arusi) 
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citra occurs as an epithet of usas in 4, 14, 3: dvdhanty 
arunir jyotisagan mahi citra rasmtbhis cékitana \ prabodhayanti 
suvitaya devy usa iyate suyuja rathena and of asva in 1, 115, 3: 
bhadra GSva harttah stryasya citra étagva anumaddyasah. In 7, 75, 
6: prati dyutanam arussaso 48vas citra adrsrann usdsam vahantah, 
citra and aruga are both found as epithets of asva. Compare 
also the similes dsvd wéd arusasah sdbandhavah in 5, 59, 5: asva 
na citrad vapusiva dargaté in 10, 75, 7: uso nd Subhre ‘lovely like 
Usasi-in ly 375-33 

es yg bist Ree 

vaydm hi te dmanmahy- 
antad & parakat | 
Gsve nd cttre arugt \ 

“We praise thee from far and near (O Usas) lovely 
like a mare, bright like a mare’’. 

Regarding the simile asve na citre, compare also 5, 79, 1: 
sujate dSvasunrte ‘(O Usas) well-born, lovely like a mare (or, 
‘lovely like a thorough-bred mare’) ’. 

ie 3 eae eres a 

pratt bhadra adrkgata 
gavam sarga n& rasmadyah | 
69a apra urt jrayah 

“The rays (of Usas) were seen, beautiful like herds of 
cows, as (also) the beautiful herds of cows; Usas has filled 
the wide path with (her) rays”’. 

Compare the epithets subhra and subhri, both meaning 
‘handsome, lovely’ applied to gavah in 1, 29, 1: & tt na indra 
Samsaya...gogv dsvesu Subhrigu; 5, 34, 8: dvéd indro maghava 
gogu subhrisu and 3, 33, 1: gaveva Subhré mataéra rihané; comp. 
also 1, 48, 13: pdsya rusanto archyah prati bhadra ddrksata; 1, 49, 
1: uso bhadrébhir & gahi divas cid rocandd adhi; 6, 64, 2: bhadra 
dadrksa urviya vt bhasi; 7, 41, 1: ugaso virdvatih saddam ucchantu 
bhadrah in which the epithet bhadra ‘handsome, lovely’ is 
applied to the rays of Usas and to Usas herself. 
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The reference in pada a is to the cows that go to graze 
in the pasture at daybreak. Comp. Kiratarjuniya 4, 10: 
uparatah pascimaratri-gocarad aparayantah patitum javena 
gam! tam utsukas cakrur aveksanotsukam gavam ganah 
prasnuta-pivaraudhasah and (Uttara-) Kadambari, (p. 272 
of Peterson’s ed. in the BSS., 1.10): nisavasina-pracira- 
nirgatair go-dhanair itas-tato dhavalayamanasu grama- 
simantaranya-sthalisu. 

Pipe LU. O14: 

prajanann agne téva_yonim rtvtyam 
ilayas padé ghytdvantam @ sadah | 
a te ctkitra ugsdsam ivétayo 
‘repadsah stryasyeva rasmayah 

“Knowing thy heavenly (or, sacrificial) abode, thou 
hast sat down in the abode of Ia, rich in ghee. There have 
been perceived thy approaches, like those of the Dawns, thy 
rays, stainless like those of the sun; (there have been 
perceived) the approaches of the Dawns, the stainless 
rays of the sun”’. 

The verse refers to the kindling of Agni in the early 
morning, at the approach of Dawn, at sunrise. Comp. 1, 113, 
9: uso ad agnim samidhe cakdrtha vi ad avas cdksasd stiryasya; 
1, 124, 1: usa ucchdnti samidhané agnaé udydnt strya urvtya jyotir 
asret which also refer to the same phenomena. Compare 
also 8, 43,5 explained below, and 6, 3, 3: stro nd ydsya 
drsatir arepah addressed to Agni. 

(Oys warGs 43, 5: 

eté tyé vi dhag agndya 
iddhasah sam adrksata | 
usdsdm iva ketdvah \\ 

“These Agnis, being kindled, appeared bright like the 
lights of Usas; there appeared the bright lights of 
Usas.”’ 
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The anvaya is—ete tye agnayah iddhasah (santah) usa- 
sim ketavo na vrdhak sam adrksata usasim ketavah sam 
adrksata. 

The meaning of vrdhak (which occurs in vv. 4, 5 only of 
hymn 8, 43) is obscure. Sdyana explains it as prthak, and 
Geldner as jah (sudden, rapid,) apparently connecting it 
with vrthd ‘impetuous’. I am disposed to think that it is 
synonymous with citra ‘bright, beautiful, glorious’. Cp. 
1, 71, 1: citrém ucchantim ugdsam nd gdvah; 6, 65, 2: citram 
bhanty usdsas candrarathah; 3, 2,13: tam citrayamam hartkesam 
imahe suditim agnim; 6, 3, 5: citr4dhrajatir aratir yo aktoh where 
the word ciira is used to describe the shining of Usas and the 
going of Agni; cp- also no- 2 explained above. 

The reference here is to the matutinal kindling of the 
sacrificial fires. 

CA peel Heel ce &: 

dbodhy agnth samtdha janandm 
pratt dhenim ivadyatim usasam | 
yahvad iva pra vayam upjthanah 
pra bhandvah sisrate nakam dccha \ 

“Agni has been awakened by the firewood of men to meet 
Usas that, like the dhenu (i.e., hymn) is approaching, to meet 
the dhenu that is approaching. Like adult birds that get up 
from the bough (i.e.,tree), (his)rays go up to the firmament”. 

Geldner renders the verse as: “Agni is awakened by the 
firewood of men to await Usas who like a cow (to the calf in 
the morning) is approaching. Like very young birds which 
fly to the bough, his rays run up to the sky”. Sayana explains 
it as—ayam agnih jananam adhvaryvadinam samidha samid- 
bhih abodhi prabuddho ‘bhit! dhenum iva 4 agnihotra- 
rtha-dhenum prati yatha pratar budhyate tadvat ayatim 
agacchantim usasam_prati ! usah-kale ity arthah |! atha 
prabuddhasyagneh bhanavah jvalah yahvah mahantah 
vayam §akham pra ujjihanah prodgamayanto vrksah iva 
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projjihanah svadhisthanam tyajantah nakam antariksam 
accha abhimukhyena pra sisrate prasaranti. 

dhenum is used here in the twofold meaning of ‘milk-cow’ 
and ‘hymn of praise’; similarly, vayam too means vindm, ‘of 
birds’ (gen. plural) and sakham (acc. singular) ‘the bough’. 

The reference in padas ab is to the kindling of Agni in 
the early morning at the time when Usas dawns, the agm- 
hotri cows are milked, and the morning litany (prdtar-anuvaka) 
is recited 

(8) 4, 3, 3: 

asrnvaté ddrpitaya manma 
nrcdksase sumrlikaya vedhah | 
devaya Sasttm am#¢taya Samsa 
graveva sota madhusid yam ilé \ 

“Intone, O priest, a hymn to merciful (Agni) who 
observes men, who is listening with heed; intone a hymn to 
the immortal god whom the priest who, like the stone, 
presses the sweet (Soma), (and also) the stone pressing the 
sweet (Soma) call’. 

The anvaya is—graveva madhusut sota yam ile madhusut 
grava yam ile. 

(Sh 7195; 136, 4: 

esd graveva jarita ta indr- 

éyarti vdcam brhad asugandh ' 

pra savyéna maghavan yamsi rayah 
pra daksinid dharivo md vi venah " 

“This singer, O Indra, like (-wise) the pressing stone, 
raises the chant high, making a loud sound. O liberal giver, 
may thou give riches with the left hand, with the right; O 
thou with bay horses, do not turn away (from us)’. 

The anvaya of padas ab is—indra graveva esa te jarita 
brhad agusanah vacam iyarti grava brhad asusanah vacam 


iyarti. 
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asusanali=making a loud sound; see JOR. xv. 57. 
(10) 4, 41,1: 

indra ko vam varunad sumnam apa 

stomo havismajn ame to nd hota | 

yo vam hrdé krétuman asmad uktah 

pasparsad indravaruna ndmasvan \ 

“O Indra and Varuna, which hymn of praise that, like 
the Hotr, is accompanied by sacrificial oblations, has obtained 
your favour? Which Hotr, immortal, accompanied by sacri- 
ficial oblations, has obtained your favour— (which hymn), 
intoned by us, that is accompanied by insight, by adoration, 
and has, O Indra and Varuna, touched you to the heart?” 

The anvaya is—indravaruna havisman hoteva kah 
stomah vam sumnam apa kah hota amrtah vam sumnam apa. 

amytah is used predicatively here; ‘which Hotr’, the poet 
asks, ‘is the recipient of your favour (in this world) and has 
attained to immortality (i. ., will attain immortality) (after 
death)’. Geldner opines that the immortal Hotr is Agni 
and translates ab as ‘O Indra and Varuna, which hymn 
of praise accompanied by sacrificial offering has obtained 
your favour like the immortal Hotr (Agni) »’ 

havisman is an epithet of hota in 7,1, 16: sam id indhé 
havisman | pari_yam ély adhvarésu hota; 7, 85, 4: sd sukrdtur 
rtactd astu hota ya aditya Sévasd vam namasvan | advavartad dvase 
vam havisman and of arkah (= stomah) in 1, 167, 6: arko yad 
v0 maruto havisman gayad gathim sutdésomo duvasyan. 

(11) ciety dt 3 

tubhyedam agne mddhumattamam vicas 
tubhyam manisa wam astu Sam hrdé | 
udm gtrah sindhum ivavanir mahir 

ad prnanti Sévasa vardhdyanti ca \ 

“Agni, may this praise which is most sweet (and) this 
hymn be dear to thy heart. The hymns, great like rivers, 
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fill thee and increase thy greatness as great rivers, the 
ocean”’’. 

The particle iva occurs twice in the anvaya which reads 
as—avanir iva mahir girah mahir avanih sindhum iva tviam 
aprnanti Savasi ca vardhayanti. Compare 1, 102, 11: 
umadm te dhtyam pra bhare maho mahim; 10, 188, 2: mahim 
warmt sugtutim in which the epithet mahim is applied to dhi 
and sus/utt which are synonyms of gir, and 4,19, 6: tudm 
mahim avanim visvddhenam in which it is applied to avani. 
Comp. also 10, 25, 4: sdm u pra yanti dhit4yah sdrgaso 
‘vata wa ‘the hymns of praise go together (unto thee, Soma) 
as currents (of water) into pits’; 8, 44, 22: dgne dhrtdvrataya 
te samudrayeva sindhavah | giro vasrasa irate; 6, 36,3: samud- 
ram nd sindhava ukthasugma uruvydcasam gira a viganti and 8, 6, 
35: indram ukthani vavrdhuh samudrdm iva stndhavah. 

ee L127 2:3: 

s& hi purt cid ojasa virukmata 
didyano bhdvati druhantarah 
parasur nd druhantar&h | 

vili cid yasya sdmriau 

Sravad vaneva yat sthirdm | 
nissdhamano yamate nayate 
dhanvastha nayate \ 

“For he (Agni), bright with great lustrous strength like 
an axe, is an overcomer of hostile persons in the same way 
as an axe overcomes hostile persons and destroys trees; 
(he) by whose onslaught trees split and even the fort that is 
strong splits like trees; (he) who overcomes enemies spreads 
himself as he goes; he goes as if with a bow-man”’. 

The import of pada g is obscure. In both f and g, 
I regard na as the particle of comparison, and not (as 
Sayana and Geldner do) as particle of negation. In 
pada c, there is apun in connection with druhantarah 
(see Geldner’s note) which means 1) overcomer of hostile 
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persons (druham-tarah) and 2) destroyer of trees (dru-hantarah). 
The anvaya is—paragur na puru cid virukmata ojasa didya- 
nah parasur na druhantarah ... yasya samrtau vana éruvat 
vaneva yat sthiram vilu sruvat. 

In connection with didydnah parasuh, compare 4, 6, 8: 
usarbudham atharyd na dantam sukram soadsam parasim né tigmam 
where sukram too, like svdsam and tigmam, is an epithet of 
parasum ; compare also the expression svddhitir vdnanvati ‘the 
bright axe’ in 10, 92, 15. 

Chay L287: 

sa manuse vrjane S4mtamo hite 
‘gnir yajiiésu jényo nd vispatih 
priyo yajnésu vispatih | 

sd havya manusanadm 

wa krtani patyate | 

sd nas trasate vdrunasya dhartéer 
maho devdsya dhartéh \ 

“The most beneficent Agni, well-born like a chieftain, 
has been placed in the sacrifice as a dear and well-born 
(person) is placed as chieftain in the world of men. 
He rules over the sacrificial offerings of men (which 
are) accompanied by Id. May he protect us from harm 
by Varuna, from harm by the great god.” 

(4) “1p -12760- 

tvdm agne sdhantamah 
sugmintamo jdyase devatataye 
rayir nd devdtataye | 
Susmintamo ht te mado 
dyumnintama utd kratuh | 
dha sma te pari caranty ajara 
Srustivano ndjara \ 

“O Agni, like wealth, thou art born most mighty with 
might, most powerful; like wealth, thou art born for (the 
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work of) the gods. For thy exhilaration is most powerful, 
thy insight, most illuminating; therefore do they serve thee, 
O unaging one, like obedient (servants), O unaging one”. 

Regarding the expression sahantamo rayih, cp.5, 23, 1: 
dgne sdhantam 4 bhara dyumndsya prasdha rayim ‘Agni, bring (us) 
wealth that overpowers with the supreme might of its splen- 
dour’; 5, 23, 2: tam agne prtandsadham rayim sahasva & bhara 
‘O mighty Agni, bring (us) wealth that conquers in 
battles’. 

(15) 4,4, 1: 

krnugvd pajah prasitim nd prthoim 
_ yaht rajeodmavay tbhena | 

trsvim dnu prdsttim dranano 

‘stast vidhya raksasas tapisthath \ 

(Agni) shed light as broad as thy course; make thy 
course broad. Proceed quickly, as a chieftain does on an 
elephant. Following an eager (i. e., rapid) course—thou 
art an archer—hit thou the demons with thy brightest (i. e.. 
sharpest) (arrows)” 

The anvaya is—prasitim na prthvim pajah krnusva 
prthvim prasitim krnusva. 

The epithet prthu is used in connection with the pajas of 
Agni in 7, 10, 1: uso nd jaraéh prthu pajo afret ‘Like the lover 
of Usas, he (Agni) has spread his blaze extensively’; 3, 11, 1: 
Sociskesah prthivyam pajo asret ‘(Agni) whose hairs are flames, 
spread his blaze on earth’ and other verses. The prasiti of 
Agni is referred to in 2, 25, 3: agnér wa prasitir naha vdrtave 
‘his course, like that of Agni, is not to be checked’ and other 
verses. Both words occur in 7, 3,4: vt ydsya te prthivyam 
pajo aSret trgu yd anna samdvrkta jambhaih | séneva srgta 
prasitig ta eti “When thy blaze has spread itself on earth and 
seized food greedily in its jaws, thy course is like that of a 
missile that has been discharged.”’ 
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(16) 1, 130, 4: 
dadrhano vajram indro gabhastyoh 
ksadmeva tigmadm dsandya sdm syad 
ahthdtyaya sam Syat | 
samviwyand ojasa 
Sdvobhir indra majmana | 
lagteva vrkgdm vanino ni vrscasi 
parasvéva ni vrscasi |i 

“Holding firmly in (his) hands the thunderbolt sharp 
like a knife, Indra whetted the thunderbolt as (one does) a 
sharp knife for hurling, whetted it for the killing of the a/i. 
Wrapping thyself in greatness, in power, in strength, O Indra, 
thou cuttest (the ahis), holders of water (with the thunderbolt) 
as the carpenter does a tree with an axe.” 

Sayana, Bergaigne (I. c- p. 82) and Geldner understand 
vaninah as trees; I believe that it is formed from vana ‘water’ 
and that it refers to the ahi, Vrtra, who held the waters 
(rivers) confined in a rock-cave. Compare 10, 113, 6: 
vrlrdm ydd ugro vy durscad ojasapo bibhratam where the 
expression apo bibhratam ‘holding the waters’ is applied to 
Vrtra (note also the use of the verb ursc). 

I supply vajrena after ni orscasi in pada f. The particle 
wa in parasveva (tasteva vrksam ni vrscatt) is redundant; for 
other instances of duplication of the particle of comparison, 
see Oldenberg, RV. Noten, Index. 

phy pile,” 1 30-9hs 

éndra yahy ipa nah paravdto 
naydm dccha viddthaniva sdtpatir 
dstam rajeva sdtpatih | 
hdvamahe tva vayam 
préyasvantah suté saca | 

putraso nd pitéram vdjasataye 
mamhistham vajasataye | 
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“O Indra, come directly to us from afar as a powerful 
chief to the assembly, as the moon, lord of the naksatras 
(constellations), to the Asta mountain. Bearing food, we 
invoke thee for the Soma juice, as sons invoke their father 
for gaining wealth, (thee), most liberal like a father, for 
gaining wealth’. 

This verse has been explained by me in Vol. I. p. 181 
of Siddhabharati. | interpret ndyam as afjasa “directly, quickly’. 
Regarding the simile puirdso na pitaram havamahe, compare 
2,10, 1: johittro agnih prathamah pitéva; 1, 104, 9: prtéva nah 
Srnuhi haydmanah; 8, 21, 14: ad it pitéva hiyase; and regard- 
ing the simile pitaram na mamhistham, cp. 4, 41, 7: (indravar- 
una) Stra mamhistha pitdreva Sambht ‘heroes, like fathers most 
liberal and beneficent’. Compare also 7, 97, 2: yo no data 
paravatah pitéva ‘who, from afar, gives (wealth) to us, like a 
father’. 

itp e rt, 104) 9: 

arvan éhi somakamam tvahur 
ayam sutds tadsya piba mddaya | 
uruvydca jathadra a vrgasva 
pitéva nah Ssrnuhi haydmanah \\ 

“Come towards us. They say that thou art fond of the 
Soma juice; here is the pressed Soma juice, drink of it for 
exhilaration. Pour it into thy belly, thou that art of broad 
expanse. Hear us like a father, thou that art called upon 
like a father.” 

faO\e Gy. 34) 2: 

puruhato yah purugurta ¢bhoan 
ékah puruprasasto dstt_yajnath | 
ratho n&é mahé Sdvase yujand 

“smabhir indro anumadyo bhut \ 

“The great one, who is invoked by many, 1s extolled by 
many, who is the only one greatly praised in sacrifices, 
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Indra, being yoked by us, like a chariot, for (deeds of) 
great strength, has been applauded by us like a chariot.” 

(20), vals L807 

ptba somam indra suvandm ddribhih 
kosena stkta4m avatdm nd vamsagas 
tatrsano nad vadmsagah | 

madaya haryataya te 

tuvigtamaya dhayase | 

@ tvd_yacchantu hartto nd siryam 
aha visveva sthryam \ 

“Drink, O Indra, that art thirsting like a_ steer, of 
the Soma juice that is pressed by the stones and is poured 
out of the vat, in the same way as the thirsting steer 
drinks of (the water of) the well that is poured out from 
the pail. May the bay horses bring thee for pleasant 
exhilaration, for most abundant refreshment, as the bay 
horses bring the sun on all days’’. 

As observed by Geldner, kofa denotes the vat that 
contains the Soma juice, and also the pail that draws up 
water from the well. 

The anvaya is—(he) indra, vamsago na tatrsanah (tvam) 
adribhih suvanam koSena siktam somam tatrsano vamsagah 
kosena siktam avatam na piba. The expression vamsago na 
occurs twice in the anvaya; and it will be noted that the 
author of our verse, Parucchepa, has taken advantage of the 
long metre (Atyasti, containing seven padas) employed by 
him to indicate that pada c (tatrsino na vamsagah) 
contains a tert. comp. in addition to piba contained in 
pada a. 

Compare 1, 173, 11: yajno he sméndram kas cid rndhan 
Juhuranads cin ménasa pariydn | tirthé ndccha tatrsandm oko 
dirgho na sidhra4m & krnoty 4dhva where the epithet ¢dtrsdna is 
applied to Indra. 
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C21 159,'36,.):: 
sd @ gamad indro yo vdsundm 
ciketad datum damano rayiném | 
dhanvacaro na vdmsagas trsanas 
cakamanéh pibatu dugdham amsim ' 

“May Indra come (here) who knows how to bestow 
wealth, how to give riches. Thirsting like a bull that 
has wandered in a desert, may he drink avidly of the 
(Soma juice) milked from the stalk asa thirsty bull (does 
water).”” 

The anvaya is—dhanvacaro vamsago na trsana indrah 
dugdham amsum cakamanah trsano vamsago na pibatu. 

R228 Bi) s 

svdranti tvd suté ndro 

vaso nireké ukthinah | 

kada sutdm trsand oka @ gama 
indra svabdiva vdmsagah ' 

“O Vasu, when (the Soma juice) is expressed, the men 
that are reciting hymns of praise, call to thee in the 
sacrifice. When wilt thou, Indra, thirsting like a...bull 
come to the house (i. e., sacrificial place) as (swiftly as) a 
thirsty bull (to a pool of water) ?” 

The meaning of svabdt in pada d is obscure, and I 
have left it untranslated. Sayana explains it as svabhnta- 
Sabdah and Geldner as ‘who follows his own track.’ 

nireke=vaje 1. e., yajie; see VVSt. 1, 227. 

(23)." 9 8yi4;. 3: 

yhtha gaurd apa kri4m 

t¢syann éty dvérinam | 

Gpitvé nah prapitvé thyam a gah 
kdnvesu st sdcad piba" 

“(O Indra), just as a thirsty deer goes swiftly to a hole 
(in waste land) filled with water, come thou, thirsty like 
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deer, (as) swiftly to us in the morning, in early morning, 
drink avidly (the Soma juice) with the Kanvas as the 
thirsty deer drinks in the water-hole.” 

The anvaya is—yatha trsyan gauro apa krtam irinam 
tiiyam ava eti (evam tvam) gauro yatha trsyan Apitve nah 
prapitve tiyam 4 gahi trsyan gauro yatha irine su pibati 
tatha kanvesu saca su piba. 

The meaning of dpitva is obscure. Geldner renders 
Gpitve prapitve as ‘early and late’, and Pischel (Ved. St. 2, 224) 
as ‘in the morning and in evening’. 

su=well, avidly; cp. cakamanah in 5, 36, 1 explained 
above. 

There are three similes in our verse—gauro yatha trgyan, 
gauro yatha eti and gauro yatha piba. Concerning the second, 
cp. 7, 98, 1: gaurdd védiydn avapinam indro visvahéd yati sutd- 
soman wcchén, and concerning the third, cp. 8, 45, 24: séro 
gauro yatha piba (he indra). 

gaurah =gauramrgah, a kind of deer as Sayana has 
explained; irina=hole in waste land; see Pischel, 1. c.. 

(24) 1, 16, 5: 

sémam nah stomam a@ gahy 
upeddm sdvanam sutdm | 
gauro nd trsitah piba " 

(Indra), come to this our hymn of praise, to this 
libation of pressed Soma juice, like a thirsty deer; thirsty 
like a deer, drink like a thirsty deer.” 

The anvaya is—gauro na trsitah idam sutam savanam 
trsito gauro na upagahi trsito gauro na piba. 

(25) 642 10: 

¢Syo na t/$yann avapainam a gahi 
piba somam vdsay, dnu | 
niméghamano maghavan divédiva 
ojtstham dadhige séhah \ 
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“Thirsty like a deer, come (swiftly) like a thirsty deer 
to the drinking-place; drink of the Soma juice according 
to thy desire. O liberal (Indra), shedding (rain) day after 
day, thou bearest very great strength.” 

(26) 7, 69, 6: 

nara gauréva vidyutam trsana- 
smakam adya sdvanopa yatam | 
purutra hi vam mattbhir hévante 

ma vam anyé nt yaman devaydntah " 

“O (Asvins,) heroes, thirsting like deer, come (swiftly) 
to our (Soma) libations like thirsty deer to the glittering 
(mirage). For they invoke you with hymns in many places; 
may not other pious people restrain you (from coming 
to us)”. 

The ASvins are compared to deer (gaura) in two other 
verses also: 8, 87, 4: pibatam somam méddhumantam asvina 
barhth sidatam sumdt | ta vavrdhanad upa sustutim divod gantam 
gaurav ivérinam and 8, 87, 1: dyumni vam stomo asvind krivir 
na stka & gatam | mddhvah sutdsya sd dwt priyo nara patdm 
gauradv wwerine. 

(27 Oat. 73} 

thema yajidm patham urana 
imam suorktim vrsand jusetham | 
Srustivéva présito vam abodht 

pratt stomair jadramano vasisthah " 

“Choosing among the paths, we have sent the sacrifice 
(to you, Agvins); O bulls, take delight in this hymn of praise. 
Impelled like a messenger, Vasistha, praising and keeping 
vigil, has awakened you with hymns, like a messenger.” 

presitah = 1) sent, in connection with Srusfivd (messenger), 
and 2) impelled with a praisa to chant hymns of praise, in 
connection with (the Hotr) Vasistha. The impelling of the 
hoir is refered to in 9, 95, 5: igyan vacam upavaktéva hotuh, 
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and that of the messenger in 4, 33, 1: pra rbhubhyo 
dutém iva vadcam igye. Compare also 7, 67, 1: pratz vam rdtham 
nrpati jarddhyai havigmata manasa yajniyena | yo vam duto nd 
dhisnyav Gjigah which says (see Geldner’s translation and 
note) that the stoma has awakened the ASvins as a messenger 
(does people). 
(28) 72, D.poay eb: 

préstham vo dtithim 

stusé mitrdm wa priyam | 

agnim ratham nd védyam \\ 

“I praise, as one does a dear friend, (as one does Mitra), 
Agni, your very dear guest, who is dear like a friend (like 
Mitra,) who, like a chariot, is discernible (from afar)”’ 

The anvaya is—mitram iva priyam agnim priyam mitram 
iva stuse. The epithet priya is applied to Mitra in 1, 151, 1: 
mitram nd yam Simya gogu gavydvah svddhyd viddthe apsu jijanan| 
drejetam rodasi pdjasad gira prati priyam yajatém janusam dvah, 
to Agni in 1, 143, 1: pra tdvyasim ndvyasim dhitim agndye 
vaco matim sdhasah sundve bhare | apam népad yo vdsubhth saha 
priyo hota prthivyam nydsidad rtotyah and 1, 75, 4: twdm jamir 
jananam dgne mitro asi priydh | sdkha sdkhibhya idyah and to 
mitra (friend) in 2, 4, 3: agnim devadso mdnusisu vikga priyam 
dhuh ksegydnto na mitrém. The simile priyé né mitréh occurs in 
1, 91, 3: sucts tod asi priyo nd mitro daksayyo aryamévasi soma. 

(29) 6, 48, 1: 

JANA ~yajna vo agnidye 

gird-gira ca dakgase | 

pra-pra vayam am¢tam jatdvedasam 
priydm mitrdm nd samsigam \\ 

“With every sacrifice, with every hymn of praise, we 
will make it right with Agni; we have praised, as one does a 
dear friend (Mitra) the immortal Jatavedas who is dear like 
a friend (like Mitra)”. 
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(30) 8, 74, 2: 
yam janaso havismanto 
mitrdm nd sarptrasutim | 
prasdmsanti prdsastibhth \ 

(Agni), who, like Mitra, drinks ghee, whom people 
having (i. e., offering) sacrificial oblations, extol with hymns 
as (they do) Mitra’’. 

The anvaya is—mitram na sarpirasutim yam_havis- 
manto janasah mitram na prasastibhih prasamsanti. 

The epithet sarpirdsuti is applied to Agni in 10, 69, 2: 
ghrténahuta urviya vi paprathe,strya iva rocate sarpiradsutih and 
2, 7,6: drvannah sarpirdsutih pratnd hota vdrenyah, and the 
epithet ghrtdsut: which is synonymous with it to Mitra (and 
Varuna) in 1, 136, 1: ta samraja ghrtasuti. 

ine 0,3, 2: 

tudm aryamd bhavasit yat kaninam 
nama svadhavan guhyam bibharsi | 
anjantt mitrdm sidhitam nd gobhir 
yad dampati sdmanasa krnosi ' 

“Thou (O Agni,) that art thy own master, art Aryaman 
when thou bearest the hidden name (art the confidante) of 
unmarried maidens. When thou makest the married couple 
of the same mind, they beautify with cow (-product)s, i. e., 
with ghee, thee that art well-received like a friend, as one 
adorns a dear friend (Mitra) who is well-received.” 

[52)°" 7,06, 16: 

Gtydso nd yé marutah sodiico 
yaksad/so na Ssubhayanta maryah | 
té harmyesthah Sstsavo ndé Subhra 
vatsaso nd prakrilinah payodhah \ 

“The Maruts who are swift like racers made themselves 
look fine (i. e., decked themselves with ornaments) like 
youths that go to see festivals (utsava); they are radiant like 
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children that live in mansions, frisky like suckling calves, 
they are givers of water (i. e., rain) .” 

The anvaya in pada b is—payodha vatsa na marutah 
prakrilinah payodhah. The poet has used payodhah to denote 
1) sucklings (in connection with calves) and 2) givers of rain 
(in connection with the Maruts), see Geldner’s note. yaksa- 
dréah = people that go to see utsavas; see VVSt. 1, 188. 

(33), pes peetreas 

pra parvatandm usati updsthad 
dsve iva vtsite hasamane | 
gaveva Subhré matdra rihané 
vipat-chutudri padyasa javete ] 

“Like two mares that, being let loose, are running, 
(the rivers) Vipas and Sutudri, lovely like cows, speed 
with payas from the womb of mountains like longing mother- 
cows licking (i. e., about to lick and suckle) (their calves).” 

There are two comparisons in the second distich— 
gaveva subhre and gdveva payasd javete. Compare 1, 29, 1 
cited above (p. 70) where the cows are described as Subhri (= 
Subhra) and 3, 33, 2: anya vam anyam apy eti Subhre where the 
epithet subhre is applied to these two rivers. 

rthdne ‘licking’ = about to lick, i. e., eager to lick and 
suckle their calves. payah= 1) water, (in connection with 
the rivers), and 2) milk (in connection with the cows). 

(54) Ne est a 

pra sukrditu devi manisa 
asm4t sutasto rdtho n& vaji \ 

“Let there go forth from us (this) hymn, bright, divine, 
well-fashioned like a chariot, winning wealth like a chariot.” 

Hymn 7, 34 in which this verse occurs is addressed to 
Visvedevas. 

Compare 5, 73, 10: ima brahmani vardhana Svibhyam santu 
Sdmtama | ya taksama rathay wa and 5, 2, 11: etdm te stomam 
tuvyata vtpro ratham nd dhirah svdpa ataksam which refer to 
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hymns of praise being fashioned (taks) like chariots, and 
1,109, 1:54 vdm dhiyam vajaydntim ataksam which refers to the 
fashioning (taks) of a hymn that is striving to win wealth. 
Both these ideas are combined in our verse. 
(OGjolt 29,/al03: 

rajano na prdsastibhih - 

somaso gobhir anjate | 

yayno nad saptd dhatybhih \ 

“The Soma juices are embellished with cow(-product)s 
in the same way as kings are with praises, as a sacrifice is 
with seven priests: the Soma juices are, like kings, embellished 
with hymns, (and) like a sacrifice, with seven priests.” 

The anvaya is—rajanah praSastibhir na yajiah sapta dhatr- 
bhir na somasah gobhir afjate rajano na pragastibhih yajniio 
na sapta dhatrbhih somasah anjate. 

Regarding the description of praises as Ornaments, cp. 
8, 103, 7: dsvam nd girbhi rathyam sudanavo marmryante devayd- 
vah; 5, 22, 4: girbhih sumbhanty dtrayah; 6, 69, 3: sdm vam 
anjantv aktubhir matinam. Except perhaps in 9, 20, 5 (tvdm 
rajeva suvraté gtrah somavivesitha) we do not find in the RV 
any verse describing a king as adorned with praises. Soma 
however is so described in 9, 40, 1: sumbhdnti vipram dhitibhh ; 
9, 2, 1: giras ta inda djasd marmrjydnte apasytwah | yabhir maddaya 
Sumbhase and he is described as adorned with cows in 9, 68, 
9: adbhir gobhir mrjyate ddribhih sut4h and many other verses. 

The seven sacrificial priests are referred to in 10, 63, 7: 
yéebhyo hotram prathamam ayejé manuh sdmiddhagnir manasa sapta 
hotrbhih; 8, 60, 16: saptd hotaras tam td ilate tudgne and other 
verses. In 3, 10, 4: sé ketur adhvarandm agnir devébluir a gamat! 
anjanth sapta hotrbhir havtsmate it is said that they adorn Agni. 

(S61 059, 14: | 

etdm vam stomam agsvinav akarma- 
taksama bh? gavo nd ratham ! 
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ny amrkgdma yosandm nd marye 
nityam nd sunum tanayam dadhanah " 

“O Aévins, we have made a hymn of praise for you, 
we have fashioned it as the bhrgus (carpenters ?) do a chariot. 
Bearing (carefully) like a son, the hymn which is dear like a 
son, we have beautified it as one does a maiden for a youth, 
as one does a dear son”’. 

The anvaya in padas cd is—sinum tanayam na nityam 
stomam nityam sinum na dadhanah marye yosanam na 
nityam sinum na ny amrksama. 

nitya=priya; see VV. St. 1. 3. 

The verb dhaé governs stoma as object in 5, 41, 2: yé 
dadhate suvrktim stomam rudraya and uktha ( = stoma) in 8, 
13, 19: stota yat te dnuvrata ukthany rtutha dadhé; in 1, 38, 1: 
putram nd hastayoh dadhidhvé it governs puira. Cp. also 8, 19, 
27: pitir nd putrdh sibhrto duront a devan etu préd no havth 
and 1, 166, 2: nityam nd sunim mddhu bibhrata tpa krilanti 
krilah, where bhr is used instead of dha. In 7, 34, 14: 
préstho asma& adhayi stomah the epithet prestha (superlative of 
priya) is applied to stoma; cp. also priyam manma in 1, 140,11; 
2, 41, 18; 6, 68, 9, priya mania in 6, 67, 2 and prestha sugtutth 
in 4, 43, 1, 

(o7 yore 9) LORS 

a haryato drjune dtke avyata 

priyéh sanur né mérjyah | 

tdm im hinvanty apdso yatha ratham 
nadisv a gdbhastyoh " , 

“The cherished (Soma), dear like a son, worthy of 
being adorned, like a son, was bedecked with a white 
ornament (i. e., milk); active workers impel him in the 
waters with their hands, like a chariot.” 

The anvaya in pada b is— sinur na priyah (somah) 
sunur na marjyah. The epithet priya is applied to Soma in 
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9, 63, 23: priydh samudram a visa; 9, 64, 10: induh pavista 
cétanah priydh kavinam mati and other verses, and the epithet 
marjya in 9,15, 7: eté4m mrjanti mdrjyam upa dronesv adydvah 
and other verses. 

(38) 8, 96, 14: 

drapsdm apasyam vigsune cdrantam 
upahvaré nadyo amsumdtyah | 
nabho nad krsndm avatasthivamsam 
igydmt vo vrsano yudhyatajdu " 

Verses 13-15 of hymn 8, 96 refer to a fight between a 
demon named Krsna who had ten thousand followers and 
Indra accompanied by the Maruts and Brhaspati; see 
Sayana’s commentary on 1, 130, 8. The word frgna in pada 
C appears twice in the anvaya (krsnam nabho na avatasthi- 
vamsam krsnam). The meaning is “‘ (Indra speaks) ‘I saw 
the drapsa moving in distress in the stronghold of the river 
AmSumati, and (the demon chief), Krsna (with his followers) 
spreading like a black cloud. I urge you, O strong ones, 
fight in the battle.’ 

The word drapsa refers apparently to Soma; _ the 
meaning of the word is obscure. upahvara=stronghold, 
fortress, durga; here the nadi-durga formed by the river 
Amsumati. 

In the story (itihdsa) related by Sayana in his commen- 
tary on 1, 130, 8, Krsna is described as Krgna-ndma asurah 
varnatas ca krgsnah; and accordingly Geldner has translated 
‘Krsna who was black like a cloud’. In case one follows 
Sayana in this respect, the translation would be ‘I saw...the 
demon chief Krsna, black like a cloud spreading himself like 
a black cloud (round the stronghold of the river Amsumati 
with his followers)’. The anvaya would be—nabho na krsnam 
krsnam krsnam nabho na avatasthivamsam; the word krsna 
occurs three times in the anvaya. 
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(39h«\..8, 20, Lhe 
tan vandasva maritas tan upa stuhi 
tésam ht dhuninam | 
aranam nd caramds tad esdm 
dana mahna tad esam " 

“Extol these Maruts: among them, that move impetu- 
Ously, as among the spokes (of a wheel), there is no last; 
this is so (i. e., this is the case) with their gifts, with their 
greatness’. 

The anvaya is—dhuninam tesim aranam na na caramah; 
the particle na occurs twice; see Geldner’s translation and 
Oldenberg’s note. Cp. also 5, 58,5: araé wéd dcarama cheva 
prapra jayante dkavad dhobhih and 5, 59, 6: té ajyestha dkanis- 
thasa udbhido madhyamaso méhasa vi vaordhuh. 

It should be noted that the na which occurs in the 
anvaya On the second occasion is not the particle of 
compaison, but a quite different word, to wit, the particle 
of negation. 

(AD) » 42101 

a yatv tndro ‘vasa tpa na 

thé stutak sadhandd astu strah | 
vavrdhands thvisir ydsya parvir 
dyaur na ksatram abhibhati pugyat \ 

Oldenberg points out that the second distich admits of 
many alternative interpretations: (1) kgatrdm, nominative, 
pugyat, intransitive, ‘may (whose) princeliness thrive’; tran- 
sitive with favigih as object, ‘whose many powers may his 
princeliness cause to thrive’ (2) second alternative for which 
the use of the verb (cp. 6, 2°53 7)1563.53 Osea etc.) 
seems to speak: kgatram depending on pugyat; then, perhaps 
following Saéyana and supplying yah from yasya, ‘whose 
powers are many, he who, like heaven, may foster (his) 
superior princeliness’; another alternative—may he, who 
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has become mighty, cause to thrive his many powers, as 
heaven, his superior princeliness’. 
Geldner renders the distich as ‘who strengthens his 


many powers so that heaven may unfold his predominant 
mastery (der erstarkt seine viele Krafte wie der Himmel seine 
itberlegene Herrschaft entfalten midge), and refers in his note to 
8, 41, Se (rapdm dydur iva pugyati). Ludwig translates the 
distich as: ‘grown powerful, may he whose powers are 
many, foster, like Dyaus, overwhelming dominance’, and 
Grassmann as ‘the mighty one, whose powers are many, 
reaped massive dominion’. 

These exegetists have overlooked the fact that, in pada 
d (Padapatha: dyaur nd ksatrdm abhisbhuti pusyat) the syl- 
lables na ksa tram when grouped together, form the word 
naksatram.+ ‘This word is used in more than one RV verse to 
denote the sun (see Grassmann s. v. ) while 8, 41, 5e (cited 
above): rupdm dydur iva pugsyati means ‘Dyaus thrives in the 
jewel (i. e., the sun)’. If one considers these two facts 
together with the fact that, in no. 39 explained above the 
word na occurs again in the anvaya but with a quite different 
meaning, one arrives at the conclusion that, in our verse too, 
the words na ksatram accur again in the anvaya as nakgatram, 
and that the anvaya is—abhibhati ksatram dyaur naksatram na 
pusyat. I therefore translate the verse as: 

“May Indra come here for our aid; being praised, may 
he, the hero, be our boon companion; fostering whose many 
powers, may Dyaus thrive in surpassing dominion as in the 
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sun . 

1 6,11, 3d reads as mddhu cchandé bhdnati rebha igtdu. It seems to 
me that the poet has intentionally placed the words madhu and chando 
together with the view of reminding the reader that one of the RV poets 
is Madhucchandas (see Geldner’s note). It is even possible that the 
author of 6, 11, 3 itself was named Madhucchanda. 
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vavrdhanah is an attribute of Dyaus and means ‘fostering, 
causing to thrive’. Cp. 8, 15, 8: tdéva dyaur indra paumsyam 
prthivt vardhatt Srdvah (Dyaus causes thy manly strength to 
thrive, the earth, thy renown) addressed to Indra. Cp. also 
9, 27, 6: kgatram dharayatam brhdd divi stiryam wajdram and 
10,,60,.5: indra kgatrasamatisu rathaprosthesu dharaya | diviva 
stryam drsé which contain compariscns of kgatra with the 
sun (surya). The ksatra of Dyaus is referred to in 6, 50, 3: 
utd dyavaprthivi kgatram urt brhdd rodasi sarandm sugumne and 
3, 38, 3: utd kgatraya rédasi sam aijan. 

In pada c, it is possible to construe vavrdhanah as attribute 
of Indra and to translate it as ‘growing in strength’. 
Similarly, it is possible to look on pugyat as a transitive verb, 
in which case the meaning would be, ‘whose (Indra’s) 
surpassing dominion may Dyaus cause to thrive as (he does) 
the sun’. It is also possible that the word abhibhati may be 
an epithet of naksatram also; abhibhati nak$atram=overpowering 
sun; cp. the epithet dustara applied to his brightness in 10, 48, 
3: mdmdnikam sttryasyeva dustaram ; ‘my aspect is as difficult 
to bear as that of the sun’; cp. also 1, 135, 9: stiryasyeva rasmayo 
durniyantdvah. 

In this case, the anvaya would be—dyauh naksatram na 
abhibhiti ksatram abhibhiti naksatram na pusyat. 

Regarding the reading of na Ksatram as nakgatram also, 
compare Bana’s Harsacarita (Fuhrer’s edition in the BSS), 
p- 123, 1. 11 where the letter-group ka me bhu jam ga tais to 
be read as 1) ka me bhujam gaia, 2) kame bhujangata, and 3) ka 
me bhujangata. Comp.also Candraloka 10, 64 where the letter- 
group sarvado madhavah payat sa yo ‘gam gam adidharat has to be 
read as sarvadé umadhavah payat sa yo gdngam adidharat also. 

(41). 9, 941-0: 

ddht_yad asmin vajiniva Subhah 
Spardhante dhtyah stirye na vtsah | 
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apo vrnanah pavate kaviyan 

vrajdm nd pasuvadrdhandya manma \ 
dvita vyarnvdnn am¢tasya dhima 
svarvide bhiwanani prathanta | 
dhiyah pinvanah svdsare na& gava 
rtaydntir abhi vavasra indum \\ 

The first distich of v. | refers to the present time while 
the words apo vrndnah, kaviyan, vrajam and manma in the 
second distich as also the words in v. 2 ab, are reminiscent 
of the overcoming of Vala (by the Angirases, Indra, Soma, 
etc.), the releasing of the cows and waters contained in the 
rock-cave by means ofa spell of truth, the finding of the sun, 
and the extending of the worlds. See JOR. xiv. 236. 
Comp. also 9, 86,3: soma gotram <dngirobhyo ‘vrnor dpa 
where the verb apa or is used in this connection in the 
Same way as it is used in many other RV verses (see 
Grassmann s. v. ur). 

I believe therefore that, as in nos. 39, 40 explained 
above, in our verse too apo occurs again in the anvaya with a 
different meaning, that is to say, as a combination of apa and 
u. In other words, while in 4, 21, 1 the two words na ksatram 
occur again in the anvaya as naksatram, in our verse we see 
the reverse, we see One word apo occurring in the anvaya 

as two words, apa u. The anvaya is—vrajam na apah u 
apavrnanah kaviyan pasuvardhanaya mama pavate. 

In the second verse, vyurnvan in pada a has the force of 
the finite verb; for other similar examples, see the index in 
Oldenberg’s RV. Noten (s. v. Partizip statt Verb, fin. ). The 
reference in amrtasya dhama ‘the abode of the immortal’ is to 
the rock-cave of Vala (the sameas the vraja of v. 1 d) in 
which were confined not only the waters and cows, but the 
immortals, sun, noon and Usas who are referred to as svah 
in the epithet svarvide. bhuvandni in the second pada refers to 
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heaven and earth that were extended (and propped up) by 
the Angirases, Soma, etc. after the overthrow of Vala; cp. 
JOR. xiv. 282, 229, 154: 

The meaning of the two verses is: 

“When, to (reach) him, hymns compete (with one 
another) as ornaments in a racer, as people (to get) the sun, 
—when, to (reach) him ornaments compete as in a racer, 
and people as in (the winning of ) the sun, he (Soma), acting 
like a poet, clarifies a hymn revealing the waters as (also) 
the pen, for the increase of cattle. 

‘He again opened the abode of the immortal (sun); the 
worlds extended themselves for the winner of light (viz. 
Soma). Like cows swelling with milk in sandhyad time 
and speeding (to their calves), the hymns _ swelling, 
speeding, lowed to Soma; the cows, speeding, lowed to 
Soma.” 

The anvaya in v. 2 cd is—svasare pinvanah rtayantih 
gavo na dhiyah pinvanah rtayantih indum abhi vavaére 
rtayantih gavah indum abhi vavaésre. 

kaviyan = acting like a poet, i. e., thinking of a spell (of 
truth); cp. the use of the word kavi in 7, 76, 4; 6, 32, 4and 
AV. 6, 47, 3 (=TS. 3, 1, 9, 2) which have been explained in 
JOR. xiv. 154, 233. manma pavate=‘clarifies a spell’=fashions 
a spell (of truth) .  svasare=at sandhya time; see VVSt. 1,89. 
rlayanti=speeding. Regarding the running of cows to Soma, 
see nos. 1, 6, 7 explained in section C above. 

The verb apavr governs vrajam as object in many RV 
verses (see Grassmann s. v. vr); some of them are in 
connection with the overthrowing of Vrtra. But 137 £32;145 
nh itthd te purvdtha ca pravicyam yad angirobhyo ‘vrnor dpa vrajam 
indra stkgann dpa vrajam (Indra, it deserves to be praised now, 
as in former times, that thou openedest the cow-pen (i. e., 
the rock-cave of Vala which held the cows in confinement) 
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for the Angirases, that thou openedest the cow-pen in order 
to help them’) refers to Indra’s conquest of Vala (by 
means of a spell of truth). Cp. also 7, 9, 2: sé sukratur yo 
vt durah panindm pundnd arkam purubhojasam nah which 
refers to the same exploit, attributed here to Agni; the 
expression arkam pundnah in this verse is synonymous with 
manma pavate of our verse. 

Geldner translates the two verses as follows: “When 
the poems compete for him like distinctions for a victorious 
(racer), like peoples for the sun, then he clarifies himself, 
resembling a seer, while he chooses the waters (and) the 
prayer, like a pen for raising cattle. While he again reveals 
the form of the drink of immortality— for the finder of the 
sun, the worlds extend themselves—the prayers which swell 
like cows in the early grazing, have lowed towards the 
juice according to law’. In his note on v.1, he also ob- 
serves: “It is better to make manma depend on urndnah than 
on pavate (Oldenberg). ‘The prayer is to protect Soma from 
demoniacal influences, as the pen which the cattle-rniser 
builds to multiply his cattle, the cattle’. 

Sayana explain the verses as follows: yad yada asmin 
some vajiniva Subhah asve yatha vastra-prabhrty-alamkara 
bhavanti |! yada vasmin some stirye na yatha sirye visah 
rasmaya udita bhavanti |! tada dhiyah angulayah adhi 
spardhante aham purastac chodhayamy aham_ purah 
S§odhayami tyahamahamikayopatisthanti ! tato ‘yam somah 
apah vasativarih vrnanah acchadayan pavate patresu 
ksarati |! kalagan abhigacchati ! kidrs4h ! kaviyan kavir 
ivacaran |! yad va ! kavayah stotarah tan icchan ! tatra 
drstantah |! vrajam na manma mananiyam gavam 
gostham pasuvardhanaya pasiinadm vardhandya gopalah 
parigacchati | tatha devanam prinanaya patrani prati 
pavate iti ! 
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amrtasya udakasya dhama dharakam sthanam anta- 
riksam somah dvita dvidha vyirnvan ubhayatah svatejasa 
“‘cchadayan madhyena gacchati tatah svarvide sarvajiiaya 
tasmai somaya bhuvanani prathanta vistirnani bhavanti | 
tasya rasminaém samcaranartham prathanta ity arthah | 
atha pinvanah dhiyah stuti-laksana vacah rtayantih yajfiam 
icchantyah satyas tam imam indum somam abhilaksya 
svasare yagahani vavasre gabdayante | yad va | somam 
kamayante ! tatra drstantah ! gavo na yatha pinvanah 
payah ksarantyah gavah svasare ! susthu asyante preryante 
gavo’ treti svasaro gostham !tasminn acchabhilaksya éabdam 
kurvanti tadvat. 


F 
This section, as also that which follows, should be 
regarded as an appendix to what has gone before. In 
the verses explained in the five sections given above, the 
particles na and iva, though having the meaning of 
ca (see p. 22 above), primarily denote comparison. That 
is to say, the idea of comparison is prominent in these 
verses and that of ca is subsidiary. In the verses in this 
section, on the other hand, the idea of comparison may 
be said to be absent, or only faintly discernible. In the 
section which follows this, it is wholly absent, and no 
trace of it is to be discerned. 
1 begin with: 
gl)  98¢22,4¢ 
awam so agnir yasmint somam tndrah 
sutdm dadhé jathare vavasanah | 
sahasrinam vajam dtyam nd saptim 
Sasavdnt sant stayase jatavedah \ 
“This is that Agni, the pressed Soma Juice (offered) in whom, 
Indra, longing, held in his belly. Being the dispenser 
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(i. e., as the dispenser) of thousandfold wealth as (also)! of 
a race-horse, thou art praised, O Jatavedas’’. 

Compare 2,6, 5: sdno urgtim divds pari sano vdjam 
anarvanam | sdnah sahasrinir tsah where Agni is exhorted to 
bestow wealth and 5, 25, 6: agntr dadati......agntr dtyam 
raghugyadam jétaram dparajitam which says that Agni gives (to 
the praiser) a fleet racer. The two ideas are combined in 
our verse. Cp. also 10, 84, 1: agnih sdptim vajambhardm 
dadati ‘Agni gives a race-horse that brings the prize’ and 
6, 8, 6: vaydm jayema Satinam sahasrinam vdisvanara vajam agne. 

Geldner translates padas cd as, “Like a race-team that 
has won a thousandfold prize, thou art praised as winner, 
O Jatavedas”, and writes in his note: “Mixing of two 
constructions: ‘as I praise Agni as one who has won the prize 
praises the race-horse’; or ‘as a race-horse that has won the 
prize is praised’. Anacoluthon. In any case, itis Agni 
that is compared with the race-horse, not Soma. ‘The tert. 
comp. is contained in sasavdn san stuyase; cp. 3, 2, 3d. The 
praise of the winning horse in 1, 27, 1; 138, 2; 4, 3, 12; 10, 1; 
Boon, 2241 10; 6,.12,.4;,8,.102):125.103,. 7%. 

I Te die Bi 

kratva dakgasya tarugo dhdrimani 
devaso agnim janayanta ctttibhih | 
rurucandm bhanund jyotisa maham 
dtyam nd vdjam sanigydnn upa bruve \l 

“With sagacity of mind, the gods engendered Agni with 
superiority in order to extend their might. Desirous of 
winning the prize as (also) a race-horse, I praise the great 
one shining with brightness and splendour.” 





1 Uvata and Mahidhara, in thcir commentaries on this verse 
(VS. 12, 47) explain na as samprati. 
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The import of padas ab is obscure; I have followed 
Geldner in translating it as above. Sayana explains padas 
cd as bhanuna bhasamanena jyotisa rurucanam rocamanam 
maham mahantam agnim atyam na bhara-saham asvam 
iva vajam annam sanisyan lipsamanah aham upa bruve 
staumi. Geldner renders them as ‘I exhort the great one 
shining in light and brightness as one who desires to win 
the prize does the courser’. 

(Bysi652) 42 

¢dhad yas te sudanave 
dhiya martah Sasamate | 
uti sa brhato divo 

dvigo dmho na taraii " 

“The mortal who honours thee (Agni) that hast fine 
gifts and serves thee with care, surmounts malice as (also) 
distress through the aid of great Dyaus.” 

(4) +. CCBA 

dasasya@ nah purvanika hotar 
dgne devébhir agntbhir idhanah | 
rayadh stno sahaso vavasana 

ati srasema vrjanam namhah 1 

“Show us favour, O Agni, of many faces, Hotr, thou that 
art kindled by the gods with other fires. O son of strength, 
decking ourselves with riches, may we slip out of difficulties 
as (also) of distress’’. 

Padas ab are very similar to padas ab of 6, 10, 2 
explained above (see no. A4). Geldner translates padas 
cd as ‘surrounding ourselves with riches, may we slip off 
distress like a girdle’, and writes in the note that pada d 
can be translated as ‘may we escape distress like a noose’ 
also, but that the former rendering fits better with pada c. 
Sdyana explains the verse as—he purvanika bahujvala hotah 
devanim Aahvatah agne devebhih devair dyotamanair 
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anyair agnibhih tvad-vibhiti-bhitaih sardham idhanah 
idhyamanah dipyamanah san nah asmabhyam rayah 
dhanani daSasya prayaccha ! he sahasah sino balasya 
putragne vavasanah havisi tvam Acchadayanto vayam 
vrjanam na satrum iva amhah papam ati srasema atigac- 
chema atikramemety arthah. 

(5) 8, 84, 2: 

kavim wa pracetasam 
yam devaso ddha dvita | 
ni mdrtyesv adadhuh \\ 

“Whom (Agni), far-seeing as (also) wise, the gods set 
down, again, among men”’. 

iva = yatha, i. e., ca here. 

Compare 8, 102, 18: pracetasam twa kavé ‘gne dutam 
varenyam | havyavaham nt sedire; 10,110, 1: & ca vaha mitramahas 
cikituan tvdm dutdh kavtr asi pracetah and 3, 29, 5: manthata 
narah kavim ddvayantam pracetasam amytam supratikam in which 
both kavim and pracetasam occur as epithets of Agni. 

Olde 103,15: 

svand nd yasya bhamasah pdvante 
rocamanasya brhaiéh sudtvah | 
pesthebhir yas téjigthath kriiumadbhir 
vargsigthebhir bhanubhir naksati dyam ' 

“Whose flames, as (also) roars are clear, who is great, 
shining, and a bringer of good days, who reaches to heaven 
with his swift, most mighty, excellent and brilliant rays’. 

fi) <0, 2: . 

vt stryo amadtim nd Ssriyam sad 
drvad gadvam mata janati gat | 
dhanvarnaso nadyah khado-arnah 
sthtineva samita drmhata dyduh " 

‘The sun spread splendour as light, the mother of cows 

(i. e., Usas) knowing, came out from the hole of the cows; 
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the rivers with destroying currents overflowing the banks, 
(sped forth); the sky became stable like a pillar that has 
been well set up”’. 

The reference is to the splitting open of the rock-cave 
in which the cows, rivers, Usas, etc., were confined; see 
JOR. xix. p. 105 f. The meaning of the words dhanvarnas 
and khddo-arnas is not certain. 4#rva=cave, cavity, hole; see 
JOR. xix. 102. The word gavém is to be construed with 
urva (gavam urva is the rock-cave in which the cows were 
confined, as also, the waters or rivers, Usas, etc.) and with 
mata also; cp. 7, 77, 2: gdvam mata netry dhnadm aroct 
addressed to Usas. 

[Bee ole 

pratt tua duhitar diva 

uso jira abhutsmahi | 

ya vihast puri sparham vananvati 
ratnam nd dasugse mdyah \ 

“O Usas daughter of heaven, we have vigilantly kept 
watch for thee that bringest for the offerer (of oblations). 
much lovely wealth as (also) happiness, O bright one’’. 

Geldner renders padas cd as ‘thou that bringest much 
that is desirable, joy, as it were, as reward for the sacrificer, 
thou that possessest a chariot (?) ”. 

(9) 8, 44, 29: 

dhiro hy dsy admasdd 
vipro nd jagrvth sada | 
dgne diddyasi dydvi \ 

“For thou art, O Agni, a sagacious Hotr, always vigilant 
as (also) inspired; thou shinest in heaven’’. 

admasad=hotr; see VVSt. 1,217. 

The word vipra as also jadgrvt is used as an epithet of 
Agni in many RV verses (see Grassmann s. vv.) . Compare 
also 9, 97, 37: & jdgrvir vipra rta matinam; 1, 22, 21: tad 


On an unusual type of Vedic similes 101 


vipraso vipanydvo jagrvamsah sdm indhate; and 3, 10, 9: tam tva 
vipra vipanydvo jagrvdmsah sam indhate where vipra is co-ordinate 
with jagrvt and its synonym jagrvas. 

Geldner translates the verse as “For thou art a wise 
person that sits at the meal, like one clever in speech always 
vigilant. Agni, thou shinest up to heaven’’. 

(10) 8, 49, 6: 

ugram nd virdm namasopa sedima 
vibhautim aksitavasum | 

udriva vajrinn avato na stncaté 
ksdrantindra dhitdyah \ 

“We approach with adoration (thee), Indra, the mighty 
one with inexhaustible wealth, that art valiant as (also) 
powerful. Like a spring of water for him who draws (water 

-from it) hymns of praise run (to thee), O bearer of the 
thunderbolt”’. 

Geldner translates ugram na viram as ‘like a mighty 
chief’; but the epithet ugra is applied to Indra in many RV 
verses; so is the epithet vivd. Both epithets are applied to 
him in 10, 73, 1: janigtha ugrah sdhase turdya mandrd ojistho 
bahulabhimanah | dvardhann tndram maritas cid dtra mata ydad 
viram dadhanad dhanistha. I believe therefore that na here 
has the meaning of yathd ( =ca) . 

bhib a 13/132) 5e 

sam yaj janan kratubhth stra iksayad 
dhéne hité tarusanta sravasydavah 

pra _yaksanta Sravasyavah | 

tasma ayuh prajavad id 

badhe arcanty ojasa ' 

indra okyam didhisanta dhitayo 

devan dccha nd dhitayah " 

‘When the prize was set for contest and the hero made 
people look at him of their own mind, those desirous of fame 
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sought to win, those desirous of praise exerted themselves. 
They sing strongly long life accompanied by ch Idren to him 
in (that) strait. The hymns of praise have sought to make 
a home in Indra, as(also) among the gods’”’. 

na=as (also), ca. Instead of devesu, the poet has used 
the phrase devdn accha in pada g. 

The import of this verse is uncertain. The hero, (sara) 
mentioned in pada a is, according to Sayana and Geldner, 
Indra himself, and it is for him that they wish (padas de) a 
long life accompanied by children. This interpretation 
seems to me to be incongruous, and I believe that the hero 
referred to is the patron of the poet. The meaning of the 
verse seems to be: when the prize has been set and ambitious 
people are exerting themselves to win it, the hero attracts 
the attention of all people; they chant hymns of praise to 
Indra and the gods to ensure long life and children for this 
hero. 

(AD lal 1323 

visvegu ht tvd sdvanesu tunjate 
samandm ékam v¥gamanyavah pf thak 
suh sanisydvah pi thak | 

tam tvd navam nd parsdnim 

Sugasya dhurt dhimahi | 

indram nd yajndis citayanta aydvah 
stomebhir indram adydvah \ 

“They separately call urgently to thee in all Soma- 
libations, thee that art one and common, the people with 
excellent hymns, desiring to obtain light, (call upon) 
separately. We people (Ayus), making Indra distinguished 
(i. e., glorifying Indra) with praises as (also) with sacrifices 
place at the head of the strong (hymn) thee that, like a ship, 
carriest us across (difficulties)”’. 


na=as (also), ca. Compare 1, 156, 1: stémo yanas ‘ca 
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radhyo havigmaté and 2, 5,7: stomam yajiiam cad dram vanéma 
rarima vaydm in which stoma and yajfa are co-ordinate and 
connected by ca; cp. also verses like 8, 68, 10: tam twa 
vaynebhir imahe tam gtrbhir girvanastama | vajesu purumayyam; 
10, 24,2: twam yajnébhir ukthdir upa havyébhir imahe and 
6, 13,4: yds te suno sahaso gtrbhir ukthair yajndir marto ntsitim 
vedy anat in which yajitebhih is co-ordinate with the instru- 
mental plural of words denoting ‘hymn of praise’. 

fio reg 131,172 

~  tvdm tam indra vavrdhano asmayur 

amitraydntam tuvijata madrtyam 
vdjrena Stra martyam | 

Jahi yo no aghayati 

Srnugvad susrdvastamah | 

rigtam nd yamann dpa bhatu durmatir 
visvapa bhatu durmatth '! 

“O Indra that art born strong, smite, thou that art 
thriving and favourably inclined towards us, the mortal 
that is inimical; O hero, smite (that) mortal with the 
thunderbolt. Slay him who is evilly disposed towards us, 
hear thou that art the best hearer. May ill-will stay away 
from us like (-wise) harm in the way; may all ill-will stay 
away (from us)”’. 

na = like (-wise), ca. 

(14) 1, 133, 6: 

avar mahd indra dadrht Srudhi nah 
susoca ht dyduh kga na bhisan adrivo 
ghrna nd bhisan adrivah | 
susmintamo ht susmtbhir 
vadhdir ugrébhir tyase | 
dpurusaghno apratita sura sdtvabhis 
trisaptaih sara sdtvabhth \ 
“Indra, smash down the great ones; hear us; heaven 
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glowed with fear as (also) the earth, O bearer of the 
thunderbolt, like the earth from fear of the hot (sun), 
O bearer of the thunderbolt. Thou most powerful, goest with 
great powerful weapons, not killing men, with warriors, 
with thrice seven warriors, O irresistible hero’. 

na=as (also), ca. I have followed Geldner in translating 
the verse as above. 

(15) <ehjal4o 6: 

sand ta ta indra ndvya aguh 
stho nabho ’viranaya parvth | 
bhindt puro nd bhido ddevir 
nandmo vddhar ddevasya piyoh \ 

This verse contains three words, nabh, avirana and bhid, 
that are hap. leg. and it is hence difficult to make out 
its sense. Geldner renders the first three padas as—‘‘These 
are thy old (deeds), Indra. New (clouds) have come. 
Overcome the many clouds so that dissatisfaction may cease. 
Split the godless irruptions like their fortresses”. Sayana 
gives two alternative explanations of which the first reads as: 
he indra te tava sambandhini sana sanatanani nityani 
tani Sauryani navyah navatarah idanimtana rsayah aguh 
a-gacchanti stuti-vyajena prapnuvantity arthah | kani taniti 
ucyate |! purvih bahvih nabhah himsah | nabher himsarthat 
kvip |! tad-antasyedam ripam ! ta himsah aviranaya 
avigata-ranaya samgrama-nasanaya sahah abhy-abhavah | 
tad-artham bhidah bhettfh ghatikah dsurih puro na purir 
api bhinat vidaritavan asi 1 purusa-vyatyayah | na-gabdaé 
carthe. 

It is my belief that aguh is derived, not from gd ‘to go 
but from gd ‘to sing’, and that nabh, like the cognate nabhanu, 
denotes ‘rivers’. I therefore translate the verse as: ‘Indra, 
the moderns (1. e., the priests) have sung these old exploits 
of thine, thou wonnest many rivers (and let them loose, for 
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flowing) without cessation. Thou splittest the fortresses of 
the godless (demons) as (also) their irruptions; thou 
broughtest down the weapon of the godless (demoniacal) 
reviler’’. 

Lp Seer Fico VER oe 

vasdyasiva vedhdsas tvadm nah 
kada@ na indra vacaso bubodhah | 
dstam tatya dhiyad raytm suviram 
_ prkgo no drva ny tthita vaji " 
“When, Indra, wilt thou give ear to our words, as (also) 
eautify us (priests?) Through this...... hymn, may a fleet, 
prize-winning courser bring to (our) house wealth accom- 
panied by many sons’’. 

The meaning of té¢yaé in padac is obscure and I have 
left it untranslated. Grassmann and Geldner understand it 
as ‘paternal’ and Sayana as santat?. He explains pada a as 
tvam vedhasas stot7n asman vasayasiva | iveddnim-arthe \ tdanim 
svakiya-sthane ‘vasthapayast. Geldner renders it as ‘thou 
makest our master wait (longer) as it were’ and he thus 
follows Grassmann in looking on vdsayasi as a form of vas 3, 
meaning to ‘dwell’ (vasa nivase). For my part, Iam disposed 
to believe that itis a form of vas 2 meaning ‘to wear, to 
cover, to bedeck’ (vasa dcchadane). In the RV this verb has 
the sense of ‘to deck with ornaments, to adorn, to beautify, 
to make glorious’ (cp. the explanations of 8, 1, 17 and 1, 140, 
1 (3,4 in G) below). The glorification referred to in our 
verse is the conferment of all kinds of blessings, of riches, 
horses, cows, chariots, etc. on the worshipper. Compare 
v. 7 of hymn 4, 4: séd agne astu subhdgah suddnur yas tva 
nityena havtsa_ya ukthaih | piprigatr; v. 8 in ibid.: svdsvas tva 
suratha marjayemasmé ksatrani dharayer anu dyin and v. 10: yas 
tva svasvas suhiranyd agna upayati vdsumata rathena and other 
similar verses. 
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va = as (also), ca. 

(1Z anor ly39; 10% 
asamy oj0 bibhytha sudanavo 
‘samt dhittayah Savah | 
rgidvige marutah parimanydva 
isum na srjata dvigam \' 

“O Maruts whose gifts are good, you bear (i. e., possess ) 
perfect strength, perfect might, O shakers. Direct your 
enmity as (also) your arrow to the arrogant person who 
hates rsis’’. 

na=as (also),; cp. 1, 64, 10: dstara isum dadhire 
gabhastyoh which says that the Maruts carry arrows in their 
bands to discharge (towards the enemy) . 

(18) 5, 454.2956: ‘ 

pra tad voceyam bhdvyayéndave 
hdvyo né yd igdvan manma réjati 
raksoha mdnma réjati | 

svayam so asmadd & nidé 
vadhdir ajeta durmatim | 

dva sraved aghdsamso ’vataram 
dva kgudram tva sravet \ 

“May I intone this hymn to the lovely Soma worthy 
to be invoked (i. e., praised) as (also) the possessor of strength 
who impels hymns, the destroyer of demons who impels 
hymns. May he himself drive away from us with weapons 
the revilers (and) ill-will. May the slanderer fall lower and 
lower like (-wise) may his base (slander) fall down’. 

havyo na tgavan=havyas ca igavan; ksudram iva = kgudram ca. 

C19 usw lw 39iea): 

dstu srdusat puro agnim dhiya dadha 
a nt tac chardho dwydm vrnimaha 
indravayt vrnimahe | 

yad dha krané vivasvati 
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nabha sandayt ndvyasi | 
ddha pra st na tpa yantu dhitdyo 
devan dccha na dhitdyah 

“Let there be hearing. I place Agni first with a hymn 
of praise. We choose that divine host (viz. the Maruts), we 
choose Indra and Vayu. When the (relationship) concluded 
with Vivasvat is bound up anew with our relationship, may 
our hymns of praise then go well to them as (also) towards 
the gods, (may our) hymns (go well to them).” 

na =as (also), ca. 

Leven oO. 0: 

G vatasya dhrdjato ranta itya 
dpipayanta dhendvo nd siidah | 
maho divah sddane jayamano 
*ctkradad vrsabhah sdsminn tdhan \' 

“The going of the rushing wind stopped; the pools, as 
(also) the milk cows, became full and overflowing. The bull, 
being born in the abode of great heaven, cried loudly in the 
udder”’. 

The ‘bull’ is Parjanya who is born in the sky; see 
Sayana’s explanation; the udder too is identical with the sky. 
According to Geldner however the ‘bull with udder (paradox)’ 
is Parjanya with the rain-clouds. 

Poa 210, 407, 10: 

bhojayasvam sam mrjanty asim 
bhojayaste kanya sumbhamana |! 
bhojasyedam pugkartniva vésma 
pariskriam devamanéva citrdm | 

“For the liberal donor, they adorn a fleet horse; for the 
liberal donor, there sits (i. e., waits) a young maiden 
resplendent with jewels. For the liberal donor, is this house, 
well fitted-out, beautiful like the house of gods, as (also) this 


lotus-pond.”’ 
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na=as (also), ca. Geldner renders padas cd as ‘this 
house of the hospitable person is like a lotus-pond, well fitted 
out like a wonderful palace of the gods’. 

(22) aiet, MST Ags 

yuvdm pasévasvinad piramdhir 
agnim usam na Jarate havisman ! 
huvé yad vam varivasya grnano 
vidyamesdm vrjadnam jirddanum \\ 

“You, Asvins, are conferrers of blessings, like Pisan. 
The sacrificer awakens with praises Agni as (also) the Dawn 
when he, praising, invokes you for freedom from distress. 
May we attain food (and) the world of vivid light”. 

The meaning of pada d which occurs at the end of most 
hymns attributed to Agastya is obscure. 

I follow Ludwig in regarding huve in c as third person 
singular; see Delbriick, AI. Verb. p. 70, § 130 for other such 
forms. ‘The reference here is to the pratar-anuvaka and pratah- 
savana. 


ee MBE ed thks fees, 
pra ddiwvodaso agnir 
devan dccha nd majmana | 
dnu matdram prthivim vi vavrte 
tasthau nakasya sénavi \ 

“This Agni of Divodasa has, because of his greatness, 
turned towards Mother Earth as (also) towards the gods; he 
stayed on the ridge of heaven”. ya=as (also), ca. 

aleek te Tog as 

drlha cid asma anu dur yatha vide 
téjisthabhir aranibhir dasty dvase 
“gnaye dasty dvase | 

pra ybh purtini gahate 

taksad vdneva Soctsa | 
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sthira cid anna nt rinaty ojasa 
ni sthirani cid ojasa '! 

“Even forts give way before him (Agni), as is well- 
known. With aranis containing the best of Agnis, he (the 
priest) waits upon him for his favour, waits upon Agni for 
his favour. He who penetrates into many woods as (also) 
cuts them down with his flame, splits even solid foods by 
strength, even solid forts by strength’. 

na=as (also), ca. I have followed Geldner in the 
translation of padas bc. The expression sthira cid anna in 
pada f seems to refer to the trees in the woods. 

eo ab TE HL : 

upa pra jinvann usatir usantam 
patim nd nttyam jandyah sdnilah | 
sudsarah Syavim drusim ajugraii 
citram ucchantim usdsam nd gavah \\ 

‘““As longing wives in the same nest (i. e., in the same 
bed) excite (to amorous activity) the dear longing husband, 
the longing hymns that are sisters excited to activity the 
longing Agni; they have taken delight in the dark one (i. e., 
in Night) as (also) in the gloriously shining brilliant Dawn.” 

This stanza has already been explained by me in 
Siddhabharati 1, 182. na in pada d =ca, as (also) . 

yy 2, 2; a . 

abhi tvad ndktir usdso vavasiré 

‘one vatsam nd svdsaresu dhendvah | 
diva ivéd aratir manwsa yuga 
ksdpo bhast puruvara samyatah \\ 

“O Agni, the dhenus (hymns of praise, otherwise, milch 
cows) have lowed towards thee, at nights and at dawns, 
as towards the calf at sandhya times. Being bright, thou 
shinest at nights as (also) in the day, continuously on 
generations of men, O thou that hast many desirable things’’. 
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This stanza too has been explained by me in Siddhabharati; 
see I, p. 179. wa=as (also), ca. The accent of the word 
divéh shows that it is genitive singular and not accusative 
plural (which would have been in accord with kgépah). 
Regarding the use of the genitive case with words denoting 
time (kdla-vacaka-Sabda), see Whitney’s Sanskrit Grammar 
274c, 300a, 302b. Compare also Gaedicke’s observation 
(Der Accusativ im Veda, p. 178): “Der Accusativ von Zeitbeg- 
riffen besagt, dass der Vorgang wahrend ihrer Dauer, der 
Genitiv, dass er wahrend eines Theils derselben, der 
Locativ, dass er zwischen ihren Grenzen, der Instrumental, 
dass er mit ihrem Eintritt und Verlauf stattfindet. Daher 
kann die Frage ‘wie lange’ nur durch den Accusative beant- 
wortet werden, wahrend das ‘wann’ durch alle vier Casus 
bestimmt werden kann’’, 

svasara=time of savana, sandhyd time; see VVSt. 1,89; 
avati=shining one, bright, brilliant; see ibid. p. 104. The 
poet has employed slesa here in respect of the word dhenu 
which denotes 1) hymn of praise in connection with Agni, 
and 2) milch cow in connection with the calf (vatsa). 

(27), ,. 10, 89, 7: 

jaghana vrtram svédhitir vaneva 
ruroja puro dradan nd stndhan | 
bibhéda girtm ndvam in né kumbhaom 
a ga tndro akrnuta svayugbhih | 

“Indra destroyed Vrtra. as the axe (does) trees; he 
shattered the fortresses, like (-wise) he cut (paths for) the 
rivers. He broke to pieces the mountain as (one does) a new 
pot; with his companions, he called out the cows”. 

The fortresses mentioned in pada b are the same as the 
mountain (i. e, rock-cave) mentioned in pada c; the rivers 
and the cows were confined in this rock-cave. The compa- 
nions referred to in pada d are the Maruts and Visnu. 
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Geldner interprets na in pada b as gleichsam (‘as it 
were’). There is however no need here for ‘as it were’; for 
we know from other verses. that Indra did open a path for 
the rivers by cleaving the rock-cave in which Vrtra had 
confined them. Compare, for instance, 1, 32, 12: dvdsrjat 
sdrtave saptd stndhan; 8, 32, 25: ya udnah phaligam bhindn nyak 
sindhunr avasrjat | yo gosu pakvam dharayat; 10,111, 9: srjah 
sindhaunr dhind jagrasanan; 4, 17, 1: tuém vrtrdm Sdvasa jaghan- 
vant srjdh sindhanr dhind jagrasanadn. It seems therefore plain 
that, in padab here, na does not denote comparison but is 
equivalent to yathd ‘like (-wise)’. Sayana explains this na as 
sampraii. 

In his paper on La Syntaxe des Comparaisons Vediques 
(published in Mélanges Rénier), Bergaigne observed (p. 82), 
in connection with 7, 58, 3: gato nddhvad vi tirdti jantim pra 
nah sparhabhir attbhis tireta as follows: “One should not allow 
oneself to be misled by appearances and admit, contrary to 
all analogy, a simile containing two propositions which would 
be possible only with yathd. Cf. also 6, 50, 10 and 8, 12, 5”. 
But the words in 7, 58, 3 are clear enough, and they show 
plainly that na here, like yathaé, does denote comparison 
between two propositions. 

This is the case with na in the two verses also referred to by 
Bergaigne. (1) 6, 50, 10 reads as ula tya@ me hdvam a jagmyatam. 
nasatya dhibhir yuvdm anga vipra ' dtrim na mahds tamaso ’mumuk- 
tam thrvatam nara duritad abhike; it means, “And, O wise 
Nasatyas, come of your own mind to my call; as you delivered 
Atri from stark darkness, O heroes, carry us (in the same 
way) across evil in the rencontre.”” See Sayana’s commentary 
and Geldner’s translation. (2) 8, 12,5 reads as 7mdm jusasva 
girvanah samudré iva pinvate' indra visvabhir utibhir vavaksitha 
and means “‘O Indra that’ art fond of hymns of praise, accept 
this ‘hymn); as the ocean swells, (in the same way) hast thou 
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swelled with all aids’. vavaksitha is used here by the poet as 
synonymous with apipeh; compare 8, 66, 7: vaydm enam ida 
hyo ‘pipemeha vajrinam; 8, 99, 1: tvam ida hyd nédré ‘pipyan 
vajrin bhtirnayah in which the verb pyd (fi) is used in 
connection with Indra; cp. also 10, 64, 15: ukthébhir dtra 
mattbhis ca vipro ‘pipayad gayo divyani janma where it is used in 
connection with the ‘divine clans’. 

The simile samudra iva pinvate occurs in 1, 8, 7: yah kukgih 
somapatamah samudrad iva ptnvate where it is said that Indra’s 
belly swells like the ocean. 

Sayana and Geldner however construe samudra iva 
pinvate as an independent sentence, and supply stomah as 
subject of pinvate. 

It should be noted that nd, in our verse as in the two 
verses refered to by Bergaigne, is equivalent to yathd; but in 
these two verses it denotes comparison while in ours 
it denotes a matter of fact. 

(28) eet lehhGks 

ndsatyabhyam barhir iva pra vrije 
stoman tyarmy abhriyeva vatah | 
jad arbhagdya vimadaya jayim 
senajuvad ny ahatha rathena \ 

‘(In the same way) as I trim the barhts, do I impel 
hymns of praise as the wind (does) banks of clouds to the 
Nasatyas who brought a wife to young Vimada on (their) 
chariot that is as swift as a missile”. 

wa=yathd, and denotes a matter of fact ; 1t connects the 
two propositions barhih pravritje and stoman zyarmt. 

Compare 1, 83, 6: barhir va Jat svapatydya vrjyadte ’rko va 
Slokam aghosate divt and 7, 39, 2: pra vaorje supraya barhtr 
egsam a vispativa birita wate | visém aktor usdsah purvéhatau 
which refer to the laying of the barhis and the chanting of 
hymns. Geldner supplies gharmam (after 5, 30, 15: gharmas 
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cit taptdh pravije yd dsit) in pada a, and translates ‘For the 
Nasatyas I set (the drink of milk) on the fire like the barhis’ ; 
he does not seem to have noticed that there is no word like 
agnau in the verse. 

Sayana explains pada a as—barhir iva yatha kaécid 
yajamanah yagartham barhih pravriije prakarsena anyunati- 
riktam yagaya paryaptam darbham vinkte chinatti sam- 
padayatiti yavat. If one accepts this interpretation 
(that vrj=chid), then the meaning of the words nasatyabhyam 
barhir wva pravritje stoman would be ‘For the Nasatyas, I cut 
the barhis as I cut (i. e., fashion) hymns of praise’. Compare 
the root taks (Grassmann s. v.) which governs frequently 
words meaning ‘hymn of praise.’ The word stoman should 
be construed with zyarmi also and the meaning of pada b 
would be ‘I impel hymns of praise to them as the wind 
impels banks of clouds’. | 

Dla ied Be 

pragndye visvasice dhiyamdhe 
*suraghné mdnma dhitim bharadhvam | 
bhare havir na barhtsi prinano 
vaisvadnaraya ydtaye matinam \\ 

“For Agni Vaisvanara, shining on all, the conferrer of 
insight, the destroyer of demons, the director of thought, 
bring forward, (O priests), a hymn of praise, a chant, (in the 
same way) as I, sacrificing, offer sacrificial food in the barhis’’. 

na, which is equivalent to yatha, denotes here not only 
comparison but also a matter of fact. That is to say, the 
words barhisi havir bhare occur twice in the anvaya which 
reads as—visvasuce dhiyamdhe asuraghne matinam yataye 
agnaye vaisvanaraya prinanah (aham) barhisi havir bhare 
barhisi havir bhare na manma dhitim pra bharadhvam. 
Compare nos. 1-11 explained above. 

Geldner interprets visvasuce as ‘who is all light’; I follow 
Sayana’s explanation, visvam _yo dipayalt tasmai. In pada c, 
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Geldner follows Sayana in supplying manma after bhare, 
and translates it as ‘ I bring in a friendly manner, the prayer, 
like the sacrificial offering, in the barhis.’ 


G 


OU bial: sas Fes 
naptibhir yo vivdsvatah 
Subhro na mamrjé yuvd | 
gah krnvano na nirnijam | 

“Who (Soma), like a radiant youth, was beautified by 
the granddaughters of the sacrificer— putting on cow (-pro- 
duct) s as ornaments’. 

The participle krnvanah has here the force of the finite 
verb. 

Compare 9, 86, 26: gah krnvanod nirnijam haryatah 
kavih ‘the cherished (Soma), far-seeing, putting on 
ornaments of cow (-product)s’ and 9, 95, 1: n¢bhir yatah 
krnute nirnijam gah ‘guided by men, he (Soma) puts on 
ornament of cow (-product)s’. The difference between the 
expressions gah krnvdno na nirnijam, and gah krnvdno nirnijam 
is similar to the difference between ‘Gordon was chosen 
as leader of the expedition’ and ‘Gordon was chosen 
leader of the expedition’. Both these sentences signify the 
the same thing; ‘as’, in the above sentence does not express 
comparison but means ‘in the capacity of”. Similarly, in our 
verse too, na does not express comparison but ‘in the 
form of’. 

(29°89, 07526; 

apo vasanah pari kosam arga- 
tindur hiyanah sot¢-bhih | 
Janayan jyotir mandéna avivasad 
gah krnvano né nirnijam \ 
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“Being impelled by the impellers, by the pressers, Soma 
rushes to the bowl, decking himself with the waters. Pro- 
ducing light, he caused hymns to low, putting on cow 
(-product)s as ornament”. 

The meaning of mandand is not certain; avivasat can in 
the alternative, be understood as ‘lowed’ also. 

Lois Bi ds 17:3 

-  sotd ht somam ddribhir 
ém enam apsn dhavata | 
gavya vdstreva vasdyanta in ndro 
nir dhuksan vakganabhyah \\ 

‘Press Soma with the stones, wash him in the waters. 
The men, bedecking him with cow-products as ornaments, 
have milked him from the stalks’’. 

iva=as, in the form of}; vastra, like nirnij in the above 
verses, denotes ‘ornament’. 

Geldner translates the verse as ‘“‘Press out the Soma 
with stones, wash him in water. Clothing him, as it were, 
in garments of milk, the men should milk him from the 
udders”’. 

(4), © 1, 140,.1: 

vedigade priyddhamaya sudyute 

dhasim iva pra bhara_yonim agndye ! 
vastreneva vasayad manmanda Sucim 
jyotiratham sukrévarnam tamohénam \ 

“Bring forward his source (i. e., ghee) as food, to Agni 
who sits on the altar, who holds his abode dear, who shines 
well. Bedeck the bright one with a hymn as ornament, (him), 
who destroys darkness, has brilliant splendour, and a chariot 
of light’’. 

Compare Geldner’s note: ‘‘yoni is either the wood (cp. 
8, 43, 7) or (according to Oldenberg) the ghee (cp. 2, 3, lla 
and ghrtdyoni in 5, 8, 6)”. 
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Sayana however writes— yonim sthanam vedy-akhyam 
dhasim iva havi-ripam annam iva prabhara prahara 
prakarsena sampadayety arthah. In case one follows him 
in this explanation, the meaning of padas ab would be: 
‘offer a seat, like food, as well as food, to Agni who sits 
on the altar, etc’. The anvaya would be: agnaye dhasim iva 
yonim pra bhara dhasim prabhara. Cp. nos. 1-11 explained 
above in A. Compare also 1, 104, 1: yonis ta indra nigdde 
akari ‘a place has been made (ready) for thee to sit, O Indra’; 
4, 3, 2: ayam yonis cakrmaé yam vaydm te ‘this seat that we have 
made (ready) for thee, O Agni’. 

(oy 023: 

aha ydd indra sudina vy ucchan 
dédho yat ketim upamdm samatsu | 
ny agnth sidad dsuro nd hota 
huvano dtra subhagaya devan \ 

“So that, O Indra, it may shine and the days may be 
fine days, so that thou mayest place the banner highest in 
the battles. Agni, the Asura, sat down as Hotr, invoking 
the gods for good fortune’. 

agnih hota na nyasidat is equivalent to agnir hota nyasidat. 
Cp. 5, 1, 6: agnér hota ny asidad yajiyan and also 5, 1, 5: agnir 
hota nt gasada _ydjiyan; 7, 73,2: ny ut priyo mdnusah sadi hota 
nasalya yo ydjate; 5, 11, 2: indrena devdih sarétham sé barhtsi 
stdan ni hota yajathaya sukratuh. The expressions yajathaya, 
yajiyan and yo yajate in the above verses refer to the offering 
of oblations, the words huvano atra subhagaya devan in 
our verse, refer to the calling of the gods. 

(6) D7 pepess = 

pracino yajnah sudhitam ht barhth 
prinité agnir iltto na hota | 

a matdra visvdvare huvand 

Jato yavistha jajnisé susévah \ 
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“The sacrifice is well-inclined; the barhis is well-placed. 
Agni, being praised, sacrifices as Hotr; he invokes the 
parents (Heaven and Earth) that have all (kinds of) wealth, 
from whom, O youngest one, thou, most propitious, hast 
been born’’. 

Bieter Hi), 5 2 

pra hotre parvyam vaco 
*endye bharata brhat | 
vipam jyotimsr bibhrate nd vedhase ' 

“Bring forward first the great hymn to Agni, (the Hotr,) 
who, as priest carries (i. e., brings) the lights of hymns 
(i. e., splendid hymns)”’’. 

ee Se epee ie 

pra pundndaya vedhase 
somaya vaca tdyatam | 
bhrtim né bhara matibhir jujosate " 

“To the wise Soma whois being clarified, who finds 
pleasure in hymns, bring as offering the hymn that is 
raised (1. e., that is loudly recited)”’. 

I follow Sayana in regarding jujosate as dative singular; 
Geldner looks on it as subjunctive perfect (like jujosah). 

(jes <8, Ob, LT: 

vayam gha te apurvy- 

éndra brahmani ortrahan | 
puratamasah puruhata vajrivo 
bhrtim né pra bharamasi " 

“© Indra slayer of Vrtra, we bring forward very often 
for thee new hymns as offering, O bearer of the thunder- 
bolt, thou that art invoked by many”’. 

Oy. 749: 

tuam dhunir indra dhunimatir 
rnor apah sira nd srdvantih | 
pra yat samudram att Sura parse 
pardya turvdsam yadum svastt " 
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“Thou, O Indra that rushest, hast impelled the rushing 
waters to run as (swift-) flowing rivers. When, O hero, thou 
canst cross the ocean, carry Turvasa and Yadu across with 
safety”. 

In the alternative, one can understand pada b as ‘thou 
hast impelled the rushing waters like (-wise) the flowing rivers’. 

CUS pelties sts oy Pees 

kavth kavitva divi rupam a@ sajad 
aprabhati véruno nir apah srjat | 
ksémam krnvand jdnayo nd sindhavas 
ta asya vdrnam Stcayo bharibhrati \ 

‘“The wise one (Indra), through his wisdom, placed the 
jewel (i. e., the sun) in the sky; owing to lack of power, 
Varuna let go the waters. The rivers, pure, causing pros- 
perity, carry his form as wives”. 

varna (=rpa) refers perhaps to the indriya, semen, of 
Indra. Comp. the words a asya jyéstham indriyam sacante td 
im a@ kgett soadhaya madantih that occur in the very next verse 
to this and Geldner’s note thereon. Sucayah = pure, i. e., 
rtusnatah, and therefore in a fit condition to receive Indra’s 
form or semen. Cp. also 4, 19, 7: prégrivo nabhanvo nd vakva 
dhvasra apinvad yuwatir rtajndh explained in VVSt 1, 128 and 
Geldner’s note on this verse. 

Geldner renders the verse as “The seer fixed with the 
seer’s gift the colour on the sky. Varuna released the waters 
because he had no more might. Like his wives, the rivers 
made themselves confortable; pure ones wave his colour this 
way and that”. Sayana explains the verse as—kavih kranta- 
darsi mitrah kavitva kavitvena kranta-daréanena divi dyu- 
loke ripam atmiyam tejah asajat saktam karoti ! aprabhiti 
aprabhitya aprabhisnuna alpenaiva yatnena varunah 
meghat apah nih srjat niragamayat ! varunena Visrstas ta 
apah sindhavah syandana-sila nadyo bhitva janayo na jaya 
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iva! yatha jayah patyuh ksema-karinyo bhavanti tatha 
ksemam kurvana jagato raksanam kurvanah Sucayah 
Suddhah dipyamana va asya varunasya varnam éuklam 
bhasvara-ripam bharibhrati bhrsam bibhrati dharayanti. 

(ie 08541514: 

brhanta id bhandvo bha-rjikam 
agnim sacanta vidyuto nd sukrah | 
guheva vrddhdm sddast své antar 
apard urvé am¢-tam duhanah ' 

“(Him), Agni, adorned with splendour, accompanied 
mighty flames as bright lightnings; (him) who grew up in 
the cave in the boundless antariksa, as his abode, (feed cows) 
milking nectar.”’ 

Like the three verses that precede ours in this hymn 
(i. e., vv. 11-13), our verse too, I believe, is in praise of 
Agni, son of the Waters i. e., of Agni Apam Napat, to whom 
is addressed hymn 2,35. In v.9 of that hymn, jehmanam 
irdhvé vidyitam vaésanah, it is said that he clothes himself in 
the lightning while it is said in v. 7: sud &@ dame sudugha 
ydsya dhenth svadham pipaya subhv adnnam atti that the cow 
overflowed with svadhd or celestial food for him in his own 
abode. Cp. also the words sé piytsam dhayati ‘he drinks 
piyusa (celestial drink)’ in v. 5 of this hymn. 

arva=cave, cavity; here the antariksa; cp. JOR. xix. 
119. The anvaya is—brhanta id bhanavah sukrah vidyuto 
na agnim sacanta...guha apara irve sve sadasi iva 
vrddham. 

Geldner translates padas ab as ‘mighty rays accompany 
Agni, rich in splendour, as bright lightnings (the rain) ° 

(89) wid; :31,.5. 

pravata hi kratanam 
@ ha padéva gacchast | 
abhakst stirye saca \ 
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“Thou (Indra) comest on the torrent of hymns as foot. 
I have shared in the sun’’. 

(14)indly2h30,48% 

indrah samdtsu yajamanam dryam 
pravad visvegu Satdmatir Gisu 
svarmilhesv ajigu | 

mdnave Sdsad avratan 

tvacam krgnam arandhayat | 
daksan n& vtsvam tatrsandm ogati 
ny arsasdndm ogati "- 

‘Indra helped the Aryan sacrificer in battles, he who has 
a hundred helps, in all contests, in contests for the winning of 
light. Punishing for the sake of man (or Manu) the trans- 
gressors of law, he. made subject to him the black skin 
(i. e., the black-skinned men). As Agni, he burns up all that 
is dry (that is greedy), (as the sun), he burns up Argasana’’. 

Compare 2, 20, 6-7: dva priyadm arsasdndsya sahvén cchiro 
bharad dasdsya svadhdvan \ sd vrtrahéndrah krsndyonih puramdaro 
dasir airayad vt \ djanayan mandve kgm apds ca “*(Indra), 
strong, victorious, cut off the dear head of the dasa Argasana. 
Indra the destroyer of Vrtra, the cleaver of fortresses, cleft 
the dasas’ fortresses that were the abode of the black ones. 
For man (or Manu), he produced the earth and sky”’. 

I follow Geldner in regarding daksat (in pada f ) as 
referring to Agni; but I translate dakgan na as ‘as (the burning) 
Agni’, and not ‘like the burning fire’ (like Geldner). Compare 
8, 12, 9: indrah stryasya rasmibhir ny arsasandm ogait ' agnir 
vdneva sdsahth pra vavrdhe that is explained below. It is said 
in the first distich of this verse that Indra burns Argasana 
with the rays of the sun, that is, that Indra burns Aréasana 
as the sun. Hence, in pada f of our verse, in the sentence 
daksan na nyarsasanam osatt, daksan na denotes ‘as the burning 
(Sirya)’. In the sentence daksan na. visvam latrsanam ogati 
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too, daksan na must denote likewise (in all probablity) ‘as the 
burning (Agni)’. 

Compare also 1, 33, 7: dvadaho divé & ddsyum ucca ‘thou 
(Indra)hast burnt the dasyu from heaven above’ and 1, 133, 1 
druho dahami sm mahir anindrah in which Indra says that 
he has burnt in a lot powerful enemies that are antagonistic 
to Indra (i. e., that transgress the ordinance of Indra, that 
are avrata). 

Shame, 1259: 

indrah stryasya rasmibhir 
ny arsasdndm ogati ! 
agnir vaneva sasahih pra vavrdhe ' 

“With the rays of the sun (i.e., as the sun), Indra 
burns up Argasana; as overpowering Agni, he burns up trees 
and grows in strength’. 

Seen! 0p 35,.9: 

karhi svit tad indra dj jaritré 
visvapsu brahma krndvah savistha ! 
kada dhiyo nd niyuto _yuvase 

kadé gomagha hévanani gacchah \ 

“When will it be, O Indra, that thou makest the hymn 
of the chanter all-beautiful, O most mighty one? When 
wilt thou yoke the hymns as a team? When wilt thou go to 
the calls (of thy worshippers), enriched by gifts of cows?” 

na=as; the hymns are represented here as the team of 
horses that draws Indra’s chariot. See Geldner’s note on this 
verse and his translation of 8, 19,33 and note; see also Olden- 
berg’s observations on 8, 5, 12, and 7, 24,5 (B 28 above). 

‘To make the hymn all-beautiful’ =to bestow on the 
praiser wealth, cows, etc. as recompense for the hymn. 
Similarly, gomaghani havanani are the calls to the sacrifice to 
which Indra responds and in connection with which he 
bestows cows on the sacrificer. 
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(17): ridhpb¥y 4 
tvdm indra svdyasa rbhuksa 
vajo nd sadhur dstam egy ¢kva | 
vayam nu te dasvamsah syama 
brdhma krnvdnto harivo vasisthah \ 

“As the good Vaja, O Indra, thou (as) Rbhuksan of 
great fame, goest home singing. O thou with bay horses, 
may we Vasisthas making (i. e., singing) hymns of praise, 
now Offer (oblations) to thee’. 

Geldner renders ab as ‘Thou, O Indra, art Rbhuksan 
(the senior ?) glorious of thy own self; like the good Vaja 
(good booty) thou goest home accompanied by hymns of 
praise’, and observes in the note that there is a play of words 
in connection with the names of the Rbhus. 

(18) smal See he 

pra yad ittha mahinad n¢bhyo asty 
dram rodasi kaksye nasmdai | 

sam vivya tndro vrjdnam na bhima 
bharti soadhavan opasdm iva dydm \ 

‘“Because he thus surpasses men in greatness, the two 
worlds, like two chambers, are not sufficient to (hold) him. 
Indra wore the earth as also strength; the strong one wears 
the sky as a head-ornament”’, 

The meaning of kakgye, vrjana, svadhavan is not certain; 
the exact nature of cpasa too is unknown, 

(19) 95407483 

soma u suvdndh sot¢bhir 
Gdhi snibhir dvinam | 
dsvayeva harita yati dharaya 
mandraya yati dhiraya \! 

‘Soma, being pressed by the pressers, being impelled 
by the impellers, across the backs of the sheep (-skins), moves 
ona yellow torrent (i. e., with a yellow torrent) as mare, 
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moves with speed, with delightful speed, in a gurgling 
stream’’. 

The yellow torrent of the Soma juice is here represented 
as a bay mare on which Soma rides. The poet has employed 
Slesa here in connection with three words—suvdnah (being 
pressed, being impelled), sotrbhih (by the pressers, by the 
impellers) and dharayd (in a stream, with a torrent; with 
speed). 

According to Geldner, the comparison in our verse is 
twofold: Soma is golden in colour like a mare, and his torrent 
is golden yellow like that of a mare, i. e., like the urine ofa 
mare. Ludwig translates pada c as ‘goes as if with a mare 
on a golden stream’ and Grassmann, as ‘speeds in a stream as 
if on a golden mare’. 

Peay D1, 4: 

ddidyutat svdpako vibhava 

‘gne ydjasva rodasi uruci | 

ayim nd yam namasa ratahavya 
aitjanti supraydsam panca janah \ 

“The wise one, bright, shone well; sacrifice to the 
extensive Rodasi (heaven and earth), O Agni, whom, the 
possesser of fine food, the five folks, offering oblations, 
adorn as Ayu with obeisance (i. e., with hymns)”’. 

The meaning of ayu here is obscure; Sayana explains it 
as manugyam atithim. Geldner conjectures that Ayu may 
perhaps be the chief from whom the clan of Ayus is 
descended. 

In pada a, the Padakara reads ddidyutat su dpakah; and 
Sayana following him, explains apaka as ‘not simple, wise’. 
Geldner however following Oldenberg’s suggestion, reads 
svapaka as one word and explains that svapaka is the opposite 
of supratika and that it means ‘having a fine backside’. 
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(21) 2 OSA 2261s 
vasum nd citrdmahasam grnige 
vamdm sévam atithim advisenyam | 
sa rasate Suridho visvddhayaso 
‘gnir hota grhapatih suviryam 
“As Vasu, I praise (Agni) the dear, beneficent, lovable 
guest of wonderful brightness. May this Agni, lord of the 
house, Hotr, bestow all nourishing treasures (and) wealth of 
sons (on us)”’. 
vasum na==as Vasu, in his character as Vasu. Compare 
9, 6, 2: 56 agntr_yo vdsur grné “This is Agni who is praised as 
Vasu’ (Cp. Uvata’s commentary: so ‘gnih sa evagnih yo 
vasur iti giyate stotrbhih on this verse, VS. 15, 42) and 5, 6, 
1: agnim tam manye yo vdsuh ‘I praise that Agni who is Vasu’. 
The epithet vasu is applied to Agni in many verses; see 
Grassmann s. v. 
Geldner renders vasum na as ‘as is befitting a Vasu’. 
2) SC 1127 Alas 
pra vo mahé sthasa séhasvata 
ugsarbudhe pasusé nagndye 
stémo babhutv agndye | 
prati_yad im havtsman 
visvasu kgasu joguve | 
dgre rebho nd jarata rsundm 
Jurnir hota rgnném Ni 
“May your hymn be (satisfactory) to Agni as the giver 
of cows (i. e., the chieftain), great, mighty with might, who 
wakes in the early morning, to Agni. When the sacrificer 
calls to him in all places, the Hotr glowing (with poetic 
fervour) sends up his song before the rays (of dawn) in the 
same way as the bard sings to chiefs before the rays (of 
dawn)’’. 


The Hotr chanting hymns to Agni in the early morning 


On an unusual type of Vedic similes 125 


is compared in padas fg to the bard (vandin) who awakens 
chieftains with his songs in the early morning; and Agni 
himself is represented in padas abc as such a chieftain. 

na (in pada b) =as. 

2a Pt Led 28ers Li: . 

aydm jayata manuso dharimani 
hota yajistha usizam anu vratém 
agnih svdm anu vratdm | 
visvasrugtth sakhiyaté 

rayir wa Sravasyateé | 

ddabdho hota ni sadad ilas padé 
parivita tlds padeé \ 

“In accordance witn the will of the USijs, in accordance 
with his own will, this (Agni) the Hotr that sacrifices best, 
is born in the (fire-) place of men as wealth that is univer- 
sally renowned, to him who desires his friendship and is 
longing for wealth. The undeceivable Hotr has sat down in 
the place of Id, surrounded in the place of Id ”’. 

na = as; Agni is here represented as the wealth, univer- 
sally renowned, of the sacrificer who desires his friendship, 
and consequential wealth. I consrtrue sakhiyate with Sravas- 
yate and visvasrugtih with rayih. Compare 2, 1, 12: tvdm vajah 
pratdrano brhdnn asi tvdm rayir bahulo visvdtas prihih ‘thou 
(Agni) art great beneficial gain, thou, wealth, profuse, 
extensive on all sides’ and 6, 45, 6: dandsam sakhydm tava gdur 
asi vira gavyaté | dSvo asvayaté bhava ‘Imperishable is thy 
friendship, O valiant (Indra); thou art a cow for him who 
longs for cows; be a horse for him who desires horses’. 

The interpretations which Sayana and Geldner have 
given of some of the verses explained by me in sections F, G 
above show that they too opined that na (iva) does not 
always denote comparison. Thus Geldner explained na as 
‘as befits, as is meet’ in 1, 131, 2; 132, 5; 139, 1; 1, 174, 9; 8, 
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103, 2; 10,122, 1. (Fl2- E11 eF 19,Ga0F 32iGe iene 
in 5,41, 3 (A 16) translated iva as ‘also’ (ebenso). Similarly, 
Sayana has explained na as ca in 7, 7,3 (G6); 1, 174, 8 
(F 15); 7,36, 3 (F 20), as af: in. 19127, 100(G 22) asiene 
in 1, 131, 2 (F 12), as pada-pirana or expletive in 3, 10, 5 
(G7), as zdanim or samprati in 7, 37,6 (F 16); 7, 13, 1 (F 29) 
and 10, 89, 7 (F 27); and he writes that it denotes samuccaya 
in, 6,30) 0 (Gelb). 

It may be noted that Skandasvamin too in his commentary 
on 1, 82,1, explains iva in pada b (mdghavan mdtatha iva)as 
pada-parana or expletive, and in support of this explanation he 
observes, iva-Sabdas tu ‘asty upamarthasya sampraty-arthe 
prayogah’ itt pada-piranah. The quotation is from the 
Nirukta (7,3) where the editions of L. Sarup and Pandit 
Sivadatta read upamanasya instead of upamarthasya. The latter 
reading seems to me to be the better; and in any case, the 
above sentence makes it clear that it was the opinion of 
Yaska that the particles na and iva do not always denote 
comparison but have sometimes the meaning of samprati. 
samprati means ‘now’; but Skandasvamin apparently thought 
that the expression sampraty-artha is synonymous with pdda- 
parana. In any case, it is a fact that, like the particle nu 
‘now’ in many RV verses, the particles na and iva are more 
or less expletives in the verses cited above in this section, 

I would Jike to add that, in all probability, there are, 
in the RV, stanzas other than those explained above, in 
which too na (iva) does not denote comparison but is more 
or less expletive or has the sense of ca. 

It will have been noticed that the similes contained in 
the verses cited in sections A-D above are not all of the 
same kind. There are in fact two distinct subtypes; the 
similes in nos. 2, 3, 5 of section B belong to one class while 
those in nos. 2, 3,5 of section A belong to another. 
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In B 3 (7, 7, 1): agnim dsvam nd vajinam hige namobhih 
the anvaya is—asvam na vajinam agnim vajinam asvam na 
namobhir hige. There are two Upamas, asvam na vdjinam 
agnim (Agni who isa vaji (bringer of gain) like a horse) 
and vdjinam asvam na agnim namobhir hige (I impel Agni 
as one impels a prize-winning horse). We may therefore 
call such similes as Dvividhopama (twofold upama). In A 2 (3, 2, 
1): vaisvanaraya dhisanim rtdvfdhe ghrtam nad putém agnaye 
Jjanamasi the anvaya is—rtavrdhe vaisvanaraya agnaye ghrtam na 
putam dhiganam jandmasi putam ghrtam na dhigandm jandmasi. 
Here the first sentence agnaye ghrtam na putam dhisandm jana- 
mast (I produce (i. e. offer) for Agni a hymn of praise that 
is clarified like ghee) contains a comparison; the sdamdnya- 
dharma is expressed by the word fatam. The second sentence 
agnaye pitam ghrtam na dhiganam janamasi (I produce (1.c.offer) 
a hymn of praise, like clarified ghee, for Agni) states a 
matter of fact,1 namely, that I offer to Agni a hymn of 
praise in the same way asI offer clarified ghee, that is 
to say, at the same time as I offer an oblation of ghee. 
We may therefore call such comparisons Vastusthity-upama 
(matter of fact and upama) . 


In the verses cited in sections F, G, the particles na and 
iva do not, as has been mentioned above, express comparison. 
We can regard such verses as instances of Naivopamd (no 
upama at all!). Such verses too are of two kinds, those in 
which na or iva means ‘and, as also, likewise’ and those in 
which these particles have the meaning ‘as’ (1. e. in the form 
of, in the capacity of, etc.) . Nos. 3, 4, 5 etc. in section 
F belong to the former class and nos. 1, 2, 3 etc. in 
section G to the latter. 
itis It is possible that here too a comparison is intended between 


‘hymn’ and ‘ghee’. 


4. siinrta, sunara 


The word sunrta occurs by itself and compounded with 
other words, in 47 verses of the RV, and the masculine sanrta 
in one. The word occurs much less frequently in other Vedic 
texts, but continues to be used in later Sanskrit literature. 

The Vedic Nighantu lists sunrtaé once (2, 7) among the 
synonyms of food (anna-ndmani), and once, with sanari, sinr- 
tavati and sanrtavart among the synonyms of Usas (ugo-ndmani; 
1,8). ‘The Amarakoéga (1, 6, 18) gives sunrtam as a synonym 
of priyam satyam (vacanam), and the author of the Sudha 
commentary thereon cites sanrtam margale ‘pi syat priya-satye 
vacasy apt from another kosa and derives the word from su- 
and the root nyt (susthu nrtyaty anena). WHemacandra in his 
Nanartha-ratna-mala writes (314-5) atha sunrta | mangale 
priya-satyoktau. Devaraja, in his scholiun on the Nighantu 
(1, 8, 14) writes: sugthu anyate apriyair iti san | su-purvat “ana 
parthane’ tty asmat kvip | rtam iti satya-ndma | sams ca tad 
rlam ca stnrtam | priyam satyam ca. Ksirasvamin too gives 
the same derivation for sunrta in his commentary on the 
Amarakoéga. 

Sayana in his RV commentary, explains sanrta mostly 
as priya-satya-rupa vak, and sometimes as vak, vag-abhimani- 
devaid, priyatama, priya-hita-vak and stotra-rupa vak (1, 113, 18; 
II 42 3185 TOP BA Bl OR TO tl 10). In 1, 123, 5, he 
explains sunrte as susthu manusyandm netri, in 8,9, 17 as sugthu 
netrt and in 8 ,19, 1 as sugthu ratrinam neta. In 8, 32, 15 he 
explains sunrtandm as Sobhanandm, in 8, 46, 20 sunrta as susatya, 
and in 10, 39, 2, sunrta as vacah ugaso va. In 1, 3, 11, he 
gives the derivation as sutaram Unayati apriyam iti san \ san 
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ttt priyam ucyate | tacca tad rtam ceti sunrtam, in 7, 57, 6 as 
sugthu nrtyantt Sobhana-yog yant. 

Skandasvamin, in his RV commentary explains sznria 
as vak or stutt-laksand vak. In 1, 30, 5 he gives the deriva- 
tion of sanrta as Sobhanesu nrgu stuti-paregu tdyate vistiryate iti 
sanria, stotram. Venkata-Madhava explains the word diversely 
as satya, vak, stutt, ugas, and satya-karman. Similarly, Uvata 
and Mahidhara too (commentary on VS. 18, 9; 7, 4; 20, 85) 
explain the word as sobhand priyd rtavati satyavati ca vak and 
thus indicate that they regard the word as a compound of su 
and ta. ‘This is the opinion of Max Miuller also who 
observes in SBE. 32, p. 146: “Bergaigne (III. 295) takes 
sanrta as su-nr-ta virtu. It seems to me that stinrta may be 
formed irregularly in analogy to an-rta and thus mean ‘true, 
good’. In other places, siinrta seems to mean hymn, like 
rtavaka, 9,113, 2. In places where it occurs as a name of 
Usas, one feels tempted to conjecture su-nrtis. See also 
Bartholomae, Bezzen. Beitr. XV. 24’’. 

Grassmann explains sunria as 1) adj. lovely, glorious, 
rich 2) f. hymn, hymn of praise, song of rejoicing 3) f. n. 
joy, glory, rich glorious gift, and swnrtavat as 1 rich in songs 2 
glorious, rich, rich in gifts; in his RV. Uber., he explains 
sanrta as ‘great, good fortune; noble’ also. Ludwig explains 
the word as ‘excellent, admirable, choice things’. Geldner, 
in his note on 1, 8, 8 writes: “sania is generosity, goodness, 
favour, graciousness, like liberalitas, mostly from the 
standpoint of liberality; pl. proofs of favour, presents; per- 
sonification of the favour of gods; good fortune”; and in the 
note on 1, 123, 5 he writes: “‘sunrta is noblesse, magnanimity, 
friendliness and their practical proof. The adjective sanrta 
accordingly noble, high-born, generous’. In the note on 
1, 22, 3 he writes, “‘sunytavat is ‘showing or receiving favour ; 


- blessing and blessed’ ”’. 
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As we have seen above, Bergaigne (3, 295) looks on 
sunrta as su-nr-taé, that is, as a compound of su and nr. 
This is the opinion of Ludwig and of Oldenberg also 
(ZDMG. 50, 428) who observes “‘sanara = good man: hence 
liberal, open-handed; sunrta = liberality”. However, sanarah= 
Sobhano narah, and means, not ‘good man’, but ‘fine man, 
handsome man’; and accordingly, sunrta (Sobhanasya narasya 
bhavah) signifies not ‘liberality’ but ‘beauty, handsomeness, 
loveliness’, 

Im VVSt. 1,237, I have already had occasion to refer 
to the belief of Indian Aryans that handsomeness in men, 
women, horses, dogs, goats, etc., comprises the presence of 
laksanani (auspicious marks or characteristics) in the body, 
and that these marks confer or bring good fortune also. 
One should read in this connection chapter 65 of the Garuda- 
purana: the first eighty verses state in detail the laksanani 
and durlaksandni (auspicious marks and inauspicious marks) in 
the members of man’s body (beginning from the feet) that 
bring good fortune and evil fortune respectively. Verses 81- 
85 give a résumé of the laksanani of men and read as follows 
(Jivananda Vidyasagara’s ed. Calcutta, 1890) : 

vipulas trisu gambhiro dirghah siiksmag ca pancasu | 

sad-unnata§s catur-hrasvo rakta-saptah samo nrpah 8] 


nabhih svarag ca buddhié ca trayam gambhiram iritam | 

pumsah syad ativistirnam lalata-vadanam urah 82 i 

* Bergaigne observes (l.c.): ‘sanrta signified originally the same 
as sinaram vasu which I translate as ‘wealth of male children’ (in the 
same way as I do stnari yoga or Jani as ‘woman who has many sons or 
valiant sons’); in a word it is the opposite of aviraté ‘lack of male 
children’. He says in continuation that from this original meaning there 
developed the meaning of ‘precious gift’, that which men make to the 
gods (1, 125, 3; 7, 74, 2) and likewise that which the gods make to men 
(6, 48, 20), and that the word also became the name of a goddess. 
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caksuh-kaksa-danta-nasah sat syur mukha-krkatikah | | 
unnatani ca hrasvani jangha griva ca lingakam "83 


prstham catvari raktani kara-taly-adhara nakhah | 
netranta-pada-jihvausthah pafica siksm4ni santi vai | 84 I 


dasananguli-parvani nakha-keéa-tvacah gubhih | 
dirghah stanantaram bahu-danta-locana-nasikah 1 85 ! 


Verses 86-96 ibid. describe the laksandni of women and 
read as follows: 
naranam laksanam proktam vadami strisu laksanam ! 
rajhyah snigdhau samau pada-talau tamra-nakhau tatha | 
Slistanguli connatagrau tam prapya nrpatir bhavet 86 Il 


nigidha-gulphopacitau padma-kanti-talau subhau | 
asvedinau mrdutalau matsyankusa-dhvajancitau 
vajrabja-hala-cihnau ca rajflyah padau tato ‘nyatha ! 87 | 


janghe ca roma-rahite suyrtte visade subhe ! 
anulbanam sandhi-desam samam janu-dvayam 
fubham || 88 I 


ora kari-karakarav aromau ca samau gubhau | 
a$vattha-patra-sadrsam vipulam guhyam uttamam ' 89 ! 


greni-lalatakam strinam urah kirmonnatam subham |! 
giidho manié ca gubhado nitambaé ca guruh subhah " 90 1 


vistirna-mamsopacita gambhira vipula subha ! 
nabhih pradaksinavarta madhyam trivali-Ssobhitam ! 91 ! 


aromagau stanau pinau ghanav avisamau subhau |! 
-. 75 = ¢ 
kathina ‘romaga Sasta mrdu-griva ca kambubha n 92 1 
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araktav adharau éresthau mamsalam vartulam mukham | 
kunda-puspa-sama danta bhasitam kokilasamam 193 Hl 


daksinya-yuktam agatham hamsa-Sabda-sukhavaham |! 
nasa sama samaputa strinam tu rucira §ubha 94: Il 


nilotpala-nibham caksur nasalambam subhavaham | 
na prthi balendu-nibhe bhruvau catha lalatakam |! 
subham ardhendu-samsthanam atungam syad 

alomakam 195 1 


amamsalam karna-yugmam samam mrdu samahitam | 
snigdha-nilas ca mrdavo miurdhajah kuficitah gSubhah 961 


Ibid. verses 63, 3 (Sirpakarau ca caranau samsuskau 
carananguli | duhkha-daridryadau syatam natra karya 
vicarana) and 64, 10 (sadvrtta kapila yasya romaraji niranta- 
ram ! api raja-kule jata dasitvam upagacchati) mention 
inauspicious marks that bring poverty and misery, and verse 
64, 8 (yasyas tu romagau parsvau romagau ca payodharau ! 
unnatau cadharosthau ca ksipram marayate patim) those 
that cause widowhood. Compare also the following verses 
in Sivatattva-ratnakara, VII, 10 about the auspicious marks 
of an elephant—vy. 44-45: evamlaksana-samyukto gajo... 
vijayarogya-vrddhidah; 69-70: pijyah sarvakarma-prasadha- 
kah ! pusnati ratnado rajyam dhana-dhanya-samrddhi-krt; 
101: so ‘yam kari Subha-karah khalu parthivanam; 143-145: 
mardavam dhana-vrddhau syat suvrttatvam ca putradam | 
romabhir jati-vrddhih syad bindubhir dhanya-sampadah 1 
tamra-kuksya koga-vrddhir maha-puskaratah §ubham 1 putra- 
pautrabhivrddhié ca nigvasena sugandhina ! snigdhata. vairi- 
nasaya kirtyai kundalitau radau. 

As observed above, it is the opinion of Indian poets that 
beauty or handsomeness in men and women consists in the 
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possession of the marks referred to above. Compare Bana’s 
description (Kadambari, Peterson’s ed., p. 186 f) of the feet 
and toes, hips, navel, breasts, lips, nose, eyes, eyebrows and 
hair of the princess Kadambari which tallies with that given 
in the Garuda-purana. Compare also his description 
(Harsacarita, Nirnayasagara ed. of 1912, p. 71 f. ; Fithrer’s 
ed., p. 113 f. ) of Emperor Harsa’s feet, thighs, chest, lips, 
arms and forehead and note its correspondence with 
that given in wv. 81-85 cited above. Regarding Princess 
Kadambari, Bana makes Prince Gandrapida say aho citram 
etad utpaditam vedhasa sarva-ramaniyanam ekam dhdaa \ kutma ete 
rupatisaya-paramdnavah samasaditah; and concerning Harsa, 
he himself says (p. 76; p. 120) apavargam iva rtipa-paramdanu- 
sargasya...sarva-bala-samdohavaskandam wa kandarpasya...parama- 
pramdnam iva saubhdgyasya. ‘The detailed description of the 
beauty of Nayikas and Nayakas given by other Sanskrit poets 
also follows the same pattern; compare for instance Kuma- 
rasambhava I, 33-49 (description of Parvati), ‘Tilaka- 
maiijari p. 200 (description of Princess Tilakamafijari) and 
Naisachiyacarita (description of Princess Damayanti). 

sanrta (sobhand nyta) thus denotes primarily ‘auspicious 
marks, laksanani, that bring or confer blessings (sons, wealth, 
longevity, rulership, etc.) or good fortune’, and secondarily, 
‘blessings, good fortune, beauty, handsomeness, loveliness’ ; 
when it is a Bahuvrihi compound (sobhand nrtd_yasyah sd) it 
denotes ‘conferring good fortune, beautiful, beautiful woman, 
woman’. Similarly, sQnara means ‘handsome, beautiful, 
fortunate’ and also ‘handsome person, conferrer of good 
fortune’. sanrta is thus a synonym of smaddigth, sumangala, 
subhaga and of bhadra, subha, sobhana, kalyana; the first 
three of the words mentioned here signify primarily 
‘having auspicious marks, (laksanani), bringing good fortune 
or blessings’ and secondarily, “beautiful, lovely’, whereas 
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the last four words denote primarily ‘beautiful, lovely’ and 
secondarily, ‘auspicious, bringing good fortune’. 


I shall now show that these meanings fit the context well 
in the passages in which sanrta@ and sanara occur. 

C2 el AD se 

bhagasya svdsa vdrunasya jamir 
ugsah sanrte prathama jarasva | 
pasca sa daghya yo aghasya dhata 
jayema tam daksinaya rathena \ 

“The sister of Bhaga, the relation of Varuna, do thou 
wake first with hymns, O lovely Usas. May the worker of 
evil stop behind; may we overcome him with the chariot of 
Usas (i. e., with the help of Usas)”’. 


sunyte = lovely; compare the epithets sanari, citra, subhaga, 
bhadra, sumbhamana, susamkasa, etc., all meaning ‘beautiful’ 
that are applied to Usas in numerous verses. prathama 
Jjarasva = be awakened first with the hymns of the priests. 
Cp. /, 80, 1: prati stomebhir usdsam vasigtha girbhir viprasah 
prathama abudhran ‘the inspired Vasisthas awakened Usas first 
with hymns of praise’. The epithet prathamah has really the 
force of an adverb; it refers to the pratar-anuvaka which is 
recited before dawn and marks the beginning of the day’s 
work. The hymns to Usas figure in this collection. 


dakginda ‘liberal’ is an epithet of Usas; cp. v. 1 of this 
hymn: prtht ratho daksinaya ayoji. daksinaya rathena is a loose 
compound standing for daksind-rathena; the instrumental] 
suffix is irregularly added to both members of the compound. 
Grassmann (s. v. daksina) proposes that one should read 
daksinadyah instead of daksinaya. 
(2) 1, 124, 10: 
pra bodhayosah prnaté maghony 
dbudhyamanah pandyah sasantu | 
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revdd uccha maghdvudbhyo maghoni 
revat stotré stnrte jardyanii \ 

“© bountiful Usas, awaken the liberal ones, may the 
misers sleep without waking; O bountiful one, dawn with 
riches on the patrons, with riches on the praisers, O lovely 
one, thou that awakenest, that causest old age’’. 

As observed by Geldner in his note, jdrdyanti has the 
twofold sense of ‘awakening’ and ‘aging’. Bloonfield however 
(RV. Rep.) opines that ‘jardyanti’ signifies ‘causing songs 
to be sung’ because it is after Usas has dawned that hymns 
are sung. jarasva in 1, 123,5 and 7, 76,2 too, he says, 
signify ‘sing’. 

eb Se = et a 

pra bodhayoso asvina 
pra devi sunrte mahi | 
pra yajnahotar dnusak 
pra mddaya srévo brhat ' 

“O Usas, awaken the Agvins, O goddess, beautiful, great. 
Awaken duly, O sacrificial priest, great fame for (our) 
delight”’. 

ieee, 79; 1 

mahé no adya bodhayo- 
go rayé divitmaii | 
74thad cin no dbodhayah 
satydsravast vayyé 
sujate dsvasunrte \l 

“OQ Usas, awaken us to great wealth, thou that art 
bright, in the same way that thou awakenedest us in the 
house of Satyagravas Vayya, thou that art well-born, 
handsome like a mare’’. 

Pada c is the refrain common to all the ten verses of this 


hymn. | 
The vocative sujate ‘well-born’, occurs, apart from this 
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refrain, in three other verses, namely in 1, 123,3 (ago devs 
martyatraé sujate), 7,76, 6 (ugah sujate prathamaé jarasva) and 
7,77, 6 (ugsah sujate mattbhir vdsisthah); in all these verses, 
it is an epithet of Usas. In our verse however it seems to 
me that it is the intention of the poet that it should be con- 
strued, not with Usas, but with asva in asva-sanrte. That is 
to say, I am inclined to believe that the poet has used here 
the compound sujdtasvasunrte, and that the suffix at the end of 
sujate is a duplication of the vocative suffix that should, 
according to rule, be added at the end of the compound only, 
after sunrta. If this belief is right, one should translate 
pada e as ‘O thou that art handsome like a thoroughbred 
mare’. 

Regarding the simile, comp. 1, 30, 21: dgve na citre 
arusi ‘O Usas beautiful like a mare’ and 4, 52,2: dsveva 
citrarugi...ugah ‘Usas, beautiful, resplendent, like a mare’. 

(5) 1, 48, 8: 

visvam asyad nandma cakgase jagaj 
jyotis krnoti sundri | 

dpa dvéso maghéni duhita diva 

usa ucchad dpa sridhah \ 

“The animate world bowed at seeing her; the lovely 
one sheds light. Usas, bountiful, daughter of heaven, has 
dawned, removing afar enmities and impediments”. 

(6) 1, 48, 10: 

visvasya ht prinanam jivanam tvé 
vt vad ucchast stnari | 

s@ no rathena brhata vibhavari 
Srudht citramaghe havam 1 

“The life-breath, the life, of the world is (contained) 
in thee, O lovely one, when thou dawnest. O thou bright 
one of amazing liberality, listen to our call, (coming) on 
the big chariot’. 
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Ch)" 45 B2ut: 
pratt sya sundri jani 
vyucchanii part svdsuh | 
divo adarsi duhita \ 

“This lovely woman, daughter of heaven, has appeared, 
dawning away from (her) sister (,the Night) ”’. 

(Bh FB), Ls 

praty u adarsy ayaty 

ucchanti duhita divah | 

apo mahi vyayati cakgase tamo 
Dots krnoti stnari \ 

“Approaching, dawning, the daughter of heaven has 
appeared; she removes the intense darkness so that one may 
see; the lovely one engenders light’’. 

oy. Hoel? BMH: 

a gha_yoseva stinary 

usd _yati prabhunjati | 
jardyanti vijanam padvad iyata 
ut patayatt paksinah "I 

“Like a lovely maiden, Usas comes spreading gladness; 
she comes awakening the world that has feet (i. e., the 
animate world, the world of animate beings) ; she makes the 
birds fly’’. 

The meaning of prabhufjati in b is not certain. Sayana 
explains it as prakargena sarvam pdalayanti; so do Skandasvamin, 
Venkata-Madhava and Madhava. Grassmann and Geldner 
explain it as ‘cheering, gladdening’, and Ludwig as 
“sweeping”. 

The meaning of pada c too is uncertain. Sayana 
explains it as vrjanam gamana-silam jangamam prani-jatam 
jarayanti jaram prapayanti ' asakrd usasy avrttayam vayo- 
hanya pranino jirna bhavanti |! kim ca usahkale padvat 
padayuktam prani-jatam iyate ! nidram parityajya sva- 
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svakrtyartham gacchati and Skandasvamin as jarayanti 
vrjanam ! balam hi praninam jiryate kalena | kalam cosa 
atipatayati | ata evam ucyate jarayanti vrjanam iti ! padvad 
lyate | yatha kascit padavan agaccheta tadvad agacchati. 
Venkata-Madhava explains jarayanti vrjanam as manusya- 
nam upadravam jarayanti. 

Grassmann translates the pada as, ‘awakening what has 
feet to work, she hastens’, Ludwig as, ‘she ages strength, 
she comes as if with feet’, and Geldner as ‘she approaches 
awakening the multitude that has feet’. 

The expression vrjanam padvat refers to men and animals 
(dvipad catuspad). Compare 4, 51,5: pariprayatha bhivanani 
sadyah | prabodhdyantir usasah sasdntam dvipac cdtugpac cardthaya 
Jjwam “O Dawns, you travel in one day through the worlds, 
awakening, in order to move about, the beings with two legs 
and four legs, that are sleeping”’; comp. also 1, 92, 9: visvam 
jiwam cardse bodhayanti. Regarding pada d, compare l, 48, 3: 
vdyo ndkig te paplivamsa asate vyustau vajinivati; 6, 64, 6: ut te 
vdyas cid vasatér apaptan naras ca Jé pitubhajo vyitstau and 1, a Ree 
vdyas cit te patatrino dvipdc cdluspad arjunt | ugah prérann rttir 
dnu (this verse is like a paraphrase of our verse). 

(LO es Rovere 

bhasvati netrt sun¢-tanam 

dwah stave duhité gotamebhih | 
prajdvato nyvato asvabudhyay, 
uso £o-agran ipa masi vdjan | 

“The daughter of heaven, shining, bringing blessings, 
has been praised by the Gotamas. O Usas, bestow wealth 
having horses at the bottom (i. e., based on horses, begin- 


ning with horses), ending with cows, and including offspring 
and men’’, 


[lieeaie, tock 
esa netri rddhasah sany tanam 
usd ucchanti ribhyate vasigthaih | 
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dirghasrutam raytm asmé dadhana 
jyuydm pata svastibhih sada nah ' 

“Bringer of gifts, of blessings, this Usas, giving us far- 
famed wealth, is praised now by the Vasisthas at dawn. 
Protect us always with your benedictions’’. 

ucchanti ‘(when) dawning’ is equivalent to ‘at dawn’. 

ewe i gills; 12: 

padvayad-dvesa rtapa rtejah 
sumnavari stny ta trayanti | 
sumangalir bibhrati devavitim 
thadyosah Srésihatama vy iccha ' 

“Remover of malice, ruler of Satyaloka, born in 
Satyaloka (i. e., in high heaven), bringing favour, impelling 
blessings, having auspicious marks (i. e., lovely), carrying 
sacrifice, do thou, O Usas, dawn now here most glorious 
for us’’. 

devaviti, literally, ‘food or feast of the gods’ denotes 
‘sacrifice’; cp. Sayana’s explanation (on 1, 12,9) devandm 
vitir yasmin yage sa devavitih. Usas is said to carry the sacrifice 
because her appearance is the signal to begin the sacrificial 
rites. Cp. 7, 75, 5: eté tyé bhandvo danSatayas citra ugdso 
am¢tasa @ guh | jandyanto ddiwyani vratan. 

GIS) wd46y2: 

dsvavatir gomatir visvasuvido 
bhtrt cyavanta vdstave | 
ud iraya prati ma stnyta ugas 
coda radho maghonam ' 

“Rich in cows and horses, observing well all beings, 
(the Dawns) have moved much in order to shed light. O 
Usas, impel blessings towards me; impel towards me the 
gifts of bountiful patrons”. 

Sayana explains visvasuvidah as krtsnasya dhanasya sugthu 
lambhayitryah; and Venkata-Madhava as visvasya dhanasya 
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sugthu vedayitryah. Geldner, following Bloomfield, believes that 
visvasuvidah is an instance of haplology, that the word really 
used is visva-vasu-vidah and that the syllable va of vasu has 
dropped out; thus he too explains the word. like Sayana. 
Compare however 1, 92, 9: véSvani devi bhivanadbhichksya 
pratict cakgur urviya vt bhati ‘observing all beings, the goddess 
(Usas) sheds light extensively, turned towards (every) eye’ 
and 7, 75, 4: abhipasyanti vayind jandnam divo duhité ‘the 
daughter of heaven(Usas), observing the ways of men’’. 

4) i; 113.18: 

ya gomalir ugsdsah sdrvavira 
vyucchantt dasuse martyaya | 
vayor wa sun¢tanam udarké 
ta asvada asnavat somasttva \ 

The meaning of the second distich is somewhat obscure. 
Sayana explains it as—vayor iva vayuvac chighram pravartama- 
nandm sanrtandm stuti-rupandm vacam udarke samaptau asvadah 
asvdndm datrih tah ugasah somasutva somanam abhigota yajamanah 
asnavat wydpnotu and Venkata-Madhava as mahavatasyeva 
upastutinam ante tah asvadéh ugasah vyapnoti yajamanah. Grass- 
mann renders it as, ‘when, in the storm the hymns of praise 
make a loud sound, may the Soma-presser find them as 
conferrers of horses on him’ and Ludwig as ‘then shall the 
Soma-presser attain in the abundance of their excellent things 
as conferrers as it were, of Vayu’s horses’. Geldner renders 
it as ‘them may the Soma-presser who gives horses live to 
see when the gifts, (swift) like the wind, are chanted out’; 
and referring in his note to A V. 12, 1, 39 (_pdsyam phrve 
bhutakyta ¢$ayo gd udanrcth) and RV. 6, 45, 32 (pdsya 
vayor wa drdvad  bhadra ratih sahasrini | sadyo  dandya 
mdmbhate), he observes (1) that the comparison with Vayu 
in the latter verse shows definitely that the tert. comp. is 
swiftness, and (2) that the former verse shows that the cows 
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(forming the daksina) were first chanted out of Vala’s cave 
by the seers and that hence udarka ‘chanting out’ signifies 
‘recompense, reward, conclusion, end’. . 

Now, itis by no means certain that the tert. comp. 
in the above simile (in RV. 6, 45, 32) is swiftness; vayoh is 
in the genitive case and the construction is yasya bhadra ratih 
vayor bhadra ratir wa sahasrini dravat ‘whose noble gift, like the 
noble gift of Vayu, consists of thousands, is swift’. The 
epithet nzyutvan, frequently applied to Vayu, refers not only 
to his team of horses (niyut) but also to the wealth (niyut = 
niyuta, hundred thousand) which he carries in his chariot to 
bestow on his worshippers. ‘The epithet sahasrini ‘consis- 
ting of thousands’ is thus quite appropriate to the gift of 
Vayu. As regards dravat, it is doubtful whether it forms 
part of the group of common words. 

The samdnyadharma in the simile is thus sahasra-ratitva 
and not dravad-ratilva as Geldner says. 

Since sanrta ‘beautiful woman’ can dencte Usas, and 
since Vayu is praised like Usas in the morning, it is possible 
that pada c of our verse refers to the chanting of prayers to 
Vayu and Usas. I therefore translate the verse as: 

_ May the presser of the Soma juice attain (i. e., live to 
see) [many] dawns that, rich in cows and bestowing horses, 
rise with a plenitude of men for the mortal who offers 
oblations at the chantiug of hymns in praise of the Dawns 
as (also) of Vayu’. 

Geldner construes asvadah as an epithet of somasuivd and 
refers to 10, 107, 2; 5, 42, 8 and 8, 74, 14. Gompare however 
7, 41, 7 (=7, 80, 3): dsvdvatir gomatir na usdso virdvatih sadam 





1 The gift spoken of in 6, 45, 32 is that of Brbu, a man. Sayana 
writes in his explanation—vdyur iva dravat ksipra-gaminah yasya brboh bhadra 
kalyani sahasrini sahasra-samkhyd-yukia ratih danam. According to him, 
dravat ‘swift’ is an epithet of Vayu and not of the gift made by him. 
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ucchantu bhadrah; the epithets dsvdvatih, gomatih and virdvatih 
used in this verse are synonymous with asvadaéh, gomatih, 
sdrvavirah used in our verse; likewise, the epithets bhadra and 
sanrta used in the two verses are synonymous and refer 
to Usas. 
Ee) ated Bub 0 a 5 
ud ivatam sunita ut puramdhir 
ud agndyah Susucandso asthuh | 
Sparha vdstni tamasadpagulha- 
vis krnvanty ugdso vibhatih \ 
“May good fortunes and blessings rise up (towards us); 
the fires have leaped up flaming. The Dawns, rising, reveal 
beautiful wealth that had been hidden by darkness’’. 


In the alternative, one can translate sinrtah as ‘Dawns’ 
or as ‘hymns of praise’ or as ‘blessings’; similarly, puramdhih 
also as ‘Dawns’ or as ‘hymns of praise’. 

BES) Rea a S§ Re 

uso devy dmartya vt bhahi 
candrdratha sunita irayanti | 
a iva vahantu suydmaso adsva 
htranyavarndm prthupajaso ye Il 

“Dawn, O goddess Usas, impelling blessings, thou that 
art immortal and hast a shining chariot. May fleet horses, 
easy to control, draw thee that art gold-coloured”’. 

The phrase sanrta wrayanti ean also be understood as 
‘impelling hymns of praise’, 

(17) 4, 52, 4: 

Jdvayaddvesasam tva 
ctkitvtt sunrtavari | 
prali stomair abhutsmahi \ 

“We have attentively awakened with hymns of praise 

thee that removest malice, O (Usas) that bringest blessings”’. 
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DS yy | RS 
devam-devam radhase coddyanty 
asmadryak stny ta irdyanti | 
vyucchanti nah sandye dhiyo dha 
yaydm pata svasiibhih sada nah \\ 

“Impelling god after god to make gifts (to us), impelling 
blessings towards us, do thou (Usas,) dawning, make our 
hymns of praise win wealth. Protect us always with your 
benedictions’’. 

faye 1, 92,14: 

uso adyéha gomaty 
dsvavatt vibhavari | 
revad asmé vy uccha stunrtavati \ 

“O glorious Usas, rich in cows and horses, dawn here 
on us today with riches, O thou that bringest blessings’. 

Uo, 0: 

Sravah stribhyo am¢tam vasutvandm 
vajan asmadbhyam gomatah | 
codayttrt maghénah san¢tavaty 

uga ucchad 4pa sridhah \ 

“Bringing to the sacrificers wealth and immortal fame, 
to us wealth rich in cows, impelling patrons, may Usas, 
carrying blessings, dawn, removing impediments to a 
distance”. 

tse ts Br 8: 

eva hy asya sany¢ta 
virapst gomati mahi |. 
pakva sakha naé dasise ' 

“His (Indra’s) blessing is verily inclusive of cows, full, 
great, like a ripe bough (i. e., like a bough full of ripe fruits) 
to the offerer of oblations”’. 

(22) 1, 30, 5: 

stotram radhanam pate 
girvaho vira yasya te ! 
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vibhatir astu sunyta \ 

“O hero, lord of gifts, who art drawn by hymns of 
praise, may thy blessing be abundant to (the sacrificer) 
whose is this hymn of praise’. 

(adja hye lees 

tvdm no asya indra durhandyah 
pahi vajrivo duritad abhtke | 
pra no vdjan rathyd asvabudhyan 
igé yandhi Srdvase sun tayat \ 

“O Indra bearer of the thunderbolt, protect us in the 
onslaught of this evil, from distress. Give us wealth, inclu- 
ding chariots and horses, for refreshment, fame, good 
fortune’. | 

rathyah = rathinah; see Geldner’s note. asvabudhyan = 
literally, based on horses. I construe abhike with durhanayah 
in pada a. 

(24) 2 3pB1s/ Fle 

ddedigta vrtraha gopatlir ga 

antéh krsnayn arusdir dhamabhir gat | 
pra stnyta disamana rténa 

duras ca vtsva avrnod dpa svah \ 

“The destroyer of Vrtra, the lord of cows, has presented 
cows; he penetrated into the midst of the black (enemies) 
with his bright forces. Conferring blessings along with 
Satyaloka (i. e., high heaven), he has opened all his doors”. 


Geldner has pointed out in his note that pada d of our 
verse occurs in 10, 126, 7: ima brahma brhéddivo vwaktindraya 
Sagdm agriyah svarséh | maho Sotrasya kgayati svarajo duras visa 
avrnod dpa svah which (he Says) is distinctly reminiscent of 
Indra’s conquest of Vala; and he seems to be inclined to 
think that our verse too is concerned with that conquest. As 
shown however on p. 65 above, Indra won cows not only 
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after conquering Vala but after overthrowing Vrtra also; 
and the epithet vrtrahad in pada a indicates that our verse 
is concerned with the conquest of Vrtra. In this con- 
quest, Indra was helped by the Maruts (see p. 66 above) 
who are described as ‘shining like suns, bright’ in 1, 64, 2 
(pavakasah Sucayah strya iva) and ‘shining like Agni’ in 2, 34, 
1 (agndyo nd Susucanah). It is they that are refered to in pada 
b by the expression arusair dhamabhih. 

rtena = satyalokena; the instrumental denotes saha-yoga 
(sahayoge trtiya) ; the meaning is, Indra confers blessings (sons, 
wealth, etc.) on his worshippers during their life on earth, 
and life in the heaven-world after death. The expression 
svah durah refers to the doors of this heaven of Indra. 

Bloomfield (R V. Rep.) renders padas cd as: pointing 
out (assigning) liberal goods in accord with divine (or sacri- 
ficial) law, he opened all the doors (of the stables) which 
belong to him. 

bese ear, O10! 

uvocitha ht maghavan desnam 
maho arbhasya vasuno vibhagé | 
ubha te purna vdsund gabhasti 
nad suny¢ta nt _yamate vasavya | 

“O bountiful (Indra), thou art accustomed to give when 
making a distribution of much and little wealth. Thy two 
hands are full of wealth. Thy blessing, thy treaures are not 
restricted”. 

Geldner translates pada d as ‘thy magnanimity does not 
hold back the treasures’; so does Grassmann except that he 
has ‘high mind’ instead of ‘magnanimity’. Sayana explains 
the pada as te tvadiya sfinrta vak vasavya vasuni dhanani na 
niyamate na niyacchati ! yad va! vasavya vasusu dhanesu 
sadhuh sanrta vak dhanena samptrnau tvadiyau baht na 
niyacchati | nalpam pradapayatity arthah. 
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For my part, I regard sanrtd as coordinate with vasavya 
and niyamate as third person plural (for other such examples, 
see Delbruck, AI. Verb., p. 73,§ 111)2. Compare ndékir 
asya...niyanta sun¢tandm in 8, 32, 15 explained below (no. 29) ; 
cp. also 4, 55, 8: agntr ise vasavyasyagnir mahdh sdubhagasya 
(‘Agni is the lord of treasure, Agni of great blessings’) where 
saubhaga, which is a synonym of sanyta is used in coordination 
with vasavya. 

(26) Sens, 3% 

krilanty asya san¢ta 
apo nd pravata yatih | 
aya dhiya ya ucydte patir divah \ 

“The blessings of him (Indra), the lord of heaven, 
who is praised by this hymn, bound forward (towards us) 
swiftly like water going down an incline’’. 


Geldner translates the second distich as ‘who in. this 
poesy is called the lord of heaven’; so do Grassmann and 
Ludwig also. 

(27 )}i 0 ehs oes 

upo $u Srnuhi gtro 
maghavan matatha iva | 
yada nah suny/tavatah 
kara ad arthayasa id 
yoja nv indra te hari \ 

“Listen well to our hymns of praise, O bountiful Indra; 
do not be like one who does not do it. When thou makest 


*The verb ni-yamate is used here in the passive sense in the same 
Way as it isin 1, 80, 3: nd te vajré ni Jamsate ‘thy thunderbolt is not 
checked’. Cp. also 1, 135, 6: imé vam soma apsv &@ suta ihadhvaryibhir 
bhdramana ayamsata ‘For you two are these Soma juices pressed here in 
the waters, being brought by the Adhvaryus, they are offered to you’, 


where too the verb yam (in the Atmanepada) is used in the passive sense, 


sanrta, stanara 147 


us possessors of blessings (i. e., when thou conferrest blessings 
on us), then thou shalt truly reach the goal. Yoke now thy 
two bay horses, O Indra’’. 

Padas bcd have been diversely explained by the exeget- 
ists. Sayana explains them as—atatha iva | pirvam yathavi- 
dhas tvam tad-viparitah ma bhih ! asmakam pirvam yatha 
‘nugraha-buddhi-yuktah tathavidha eva bhavety arthah | 
api ca ! nah asman sunrtavatah priya-satyatmika vak sinrta ! 
taya stuti-ripaya vaca yuktan yada karah karosi ad ananta- 
ram tvam api arthayasa it arthayase eva yacayase eva na 
tudasse |! asmabhih prayuktah stutis tvam api svikarosity 
arthah. Grassmann renders them as “‘Do not refuse them, 
mighty one. When thou wilt have made us rich in songs, 
then let thyself also solicit”, Ludwig as ““Maghavan, not like 
one who is not attentive, that thou makest us rich in excellent 
things, that thou allowest thyself to solicit? and Geldner as 
“© liberal giver, be not like one who wishes otherwise. 
When thou desirest to make us rich presents, then shalt 
thou come to a final decision’. Skandasvamin’s expla- 
nation reads as follows: he maghavan ma atatha iva! tanu 
vistare | Agama-visayas catra vistaro ‘bhipreto nanyah ! ma 
gamana-vistaram karsih | sighram agaccha ma vilambistha 
ity arthah ! iva-Sabdas tu ‘asty upamarthasya sampraty-arthe 
prayogah’ [ Nirukta 7, 31] iti pada-piranah |! yada nah 
asman sanrtavatah ! siinrtety anna-nama ! annavatah karah 
karisyasi | yadasmabhyam annam dasyasity arthah ! at 
tada | ic-cchabdas tu pada-piranah |! arthaydse prarthaye- 
thah | kim! samarthyad dhavih idanim tu nirdhananam 
asmakam stutir eva kevalah srnv ity arthah ! 

Pada e is a refrain common to five verses of this hymn. 

(28) 5, 34, 7; 

sam im panér ajati bhojanam musé 
vt dasuse bhajati sandram vdsu | 
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durgé ca nd dhriyate visva @ puru 
jano yo asya tdvisim dcukrudhat " 

“He (sc. Indra) gathers the belongings of the Pani in 
order to rob; he gives lovely wealth to the offerer (of oblations). 
A whole tribe even, consisting of many persons, cannot hold 
its own, even in a stronghold, when it has aroused his strong 
anger’, 

(29 ak BS52;2las 

nakir asya Sdcinam 
niyanta sun? tandm \- 
nadkir vakta nd dad itt " 

“There is none to impose a check on his (sc. Indra’s) 
actions, on his blessings (i. e., on the blessings which he 
confers), none to say ‘he may not give’ ”’. 

Compare no. 25 (7, 37, 3) above. 

(30) 8, 46, 20: 

sdnitah stisanitar ugra 

citra cétistha stinria | 

prastha samrat sdhurim séhantam 
bhujyim vajesu parvyam \' 

“O gainer, fine gainer, O powerful, beautiful distin- 
guished, handsome one, O sovereign, [bring to us wealth] 
that overcomes with force, that is overpowering, provides 
enjoyments (and) is the best of prizes”. 

This verse is a continuation of the prayer, contained 
in v. 19: prabhanigam durmatiném indra savisthé bhara | ravim 
asmabhyam yijyam codayanmate jyéstham codayanmate and is to 
be construed with it. The vocatives sanitah etc., are 
coordinate with Savistha and codayanmate and are attributes 
of Indra; the accusatives sahurim etc., are coordinate with 
prabhangam, jyestham, yujyam and attributes of rayim. 

Like Geldner, I construe the instrumental prasaha with 
sahurim, as do Sayana and Grassmann in 9, 23, 1: dgne séhan- 
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tam @ bhara dyumndsya prasaha rayim. Wudwig however in 
the latter verse construes prasahaé with dbhara and with samraj 
in our verse. SAyana, in our verse, construes it with abhara. 
Grassmann translates padas cd of our verse as ‘with might, 
O overlord, thou madest victorious the [conquering] Bhujyu 
who is the first in battles’. 

Regarding the epithet santa ‘handsome’, compare the 
epithet smad-disti applied to Indra in 3, 45, 5: svayur indra 
svaral ast smdddistih svdyasastarah which I have already 
explained in VVSt. 1,240; note also that svarat in this verse, 
is, So to say, Synonymous with samrat of our verse. 

yO, 050; 

sé nah somesu somapah 
sutésu Savasas pate | 
madayasva radhasa sun’ tavat- 
éndra raya parinasa \ 

‘O drinker of Soma, lord of strength, when our Soma 
juices are pressed, make us rejoice with plenitude of riches, 
with gifts accompanied by blessings, O Indra’. 

According to the interpretation of Ludwig and of 
Geldner, it is Indra who is to rejoice with his plenitude of 
wealth and with his gift; according to Sadyana and Grass- 
mann, it is the priests and sacrificer (‘us’) whom Indra has 
to cause to rejoice. The latter interpretation seems to me 
to be preferable. Comp. 1, 129, 9: tuém naindra raya pari- 
nasa yaht and 4, 31, 12: dimai aviddhi visoahéndra raya parinasa. 
Compare also 4, 42, 10 (addressed to Indra and Varuna): 
raya vaydm sasavdmso madema ‘may we, gaining, rejoice in 
riches’ and 6, 19, 13 (addressed to Indra) : raya madema brhata 
ivotah “protected by thee, may we rejoice in profuse riches’. 
While the poet, in these two verses, uses the simple verb 
form madema (raya), the author of our verse has used the 
causative verb form mddayasva (nah raya). 
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(32 yet lh) obhE 0: 
sadhricth stndhum usatir wayant 
sanaj jar aritéh parbhid asam | 
dstam @ te parthiva vdsany 
asmé jagmuh sani ta indra purvth \ 

‘Like women in love they (the rivers) went together to 
the ocean; the destroyer of forts (Indra) is their acknow- 
ledged lover from ancient times. O Indra, thy earthly 
wealth (i. e., the wealth that is at thy disposition on earth) 
and many blessings have found their home in us”. 


Geldner translates pada cas ‘to thy home have the 
earthly treasures come’; Grassman’s translation is similar. 
Ludwig renders padas cd as ‘as to thy house, O Indra, have 
thy earthly treasures, many choice things come to us’. 
Sayana’s explanation of cd reads as: he indra asme asmakam 
svabhitani parthiva parthivani vasini bhavat-prinayitrni 
havimsi pirvih bahvyah sinrtah vacah stuti-laksana§ ca te 
tvadiyam astam grham ajagmuh 4gacchantu ! yad va! 
stutayah te grham gacchantu asmakam grham tvadiyani 
parthivani dhanany abhigacchantu. 


The second explanation of Sayana is ingenious and very 
plausible; in this case, we must assume that the poet has 
made use of the rhetorical device chiasmus. 


SSS ° hy hele 
abhim avanvant svabhistim ttdyo- 
‘tntariksapram tdvigibhir aortam | 
indram daksasa rbhdvo madacyutitam 
Satakratum javani san? ta ruhat \ 

‘There went to him, Indra, preeminent, exhilarated by 
drink, surrounded by strengths, filling the middle world, the 
helpers, the dexterous Rbhus; the speeding hymn of praise 
went up to him (Indra) who has many plans”, 
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sunrta “beautiful woman, woman’ is here used _metapho- 
rically for ‘hymn of praise’. See in this connection the 
observations of Pischel in Ved. St. 2, 134, 521 and of Ber- 
gaigne in 2,268. It is also of interest to note that the 
Nighantu (1. 11) lists mena (beautiful woman, woman) 
among the synonyms of vdc ‘hymn’. 

boy 3, 31, 18: 

patir bhava vrtrahant sun’ tanam 

giram visvayur vrgabhé vayodhah | 
a no gahi sakhyébhth sivébhir 
mahan mahibhir utibhth saranyan \ 

“OQ destroyer of Vrtra, become the fecundating 
husband of these lovely hymns of praise, the giver of 
food throughout life, speeding with great helps. Come to 
us with beneficent friendships (i. e., deeds of friendship), 
thou that art great.” 

Geldner renders padas ab as ‘become, O killer of Vrtra, 
the lord of presents, the fructifying bull, throughout life, of 
praise’, and observes in the note: “The sanrtah are the 
daksina; hence the combination with girah in b; bull=fructi- 
Heract 6, .17p2b; 9):85, 19a:.’’. 

Ludwig translates the two padas as: ‘O killer of Vrtra, 
the lord of lovely hymns, the hero who enlivens all and 
confers youthful vigour’. Sayana explains the padas as—he 
yvrtrahann indra visvayuh visvam sampurnam ayur yasyasau 
vigvayuh avinasi! vrsabhah kamanam varsita vayodhah 
annasya data tadrsas tvam stnrtanam giram asmabhih 
kriyamananam priyatamanam vacam patih svami bhava. 

I construe vrsabham with patim; cp. 1, 9, 4: djosa vrsabham 
patim. Compare also vrsabham matindm in 6, 17, 2: sd im pahi 
yh rjigt tarutro yah stpravan vrsabho yo matinam; and also 4, 41, 
5: tndra yuvdm varuna bhatam asyaé dhiyah pretara vrsabhéva dhenoh 
and 6, 63, 1: préstha hy dsatho asya manman. 
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With the expression sanrtandm giram comp. Ssundhyuvam 
matim in 7, 88, 1: pra Sundhytivam vdrundya préstham matim and 
the epithet cadru applied to maiz in 6, 8, 1: vatsvanardya matir 
ndvyasi Sucih soma iva pavate carur agndy2 and 10, 91, 14: 
kilalapé somaprsthaya vedhase hrda matim janaye cdrum agndaye. 

(3.9) s08 Dy ated 2 

ardhva hi te divé-dive 
sahisra sunt ta Sata | 
Jarit? bhyo vimadmhate \! 

“Thy hymn of praise (i. e., the hymn in praise of thee), 
upright (i. e., standing ready) gives a hundred thousand to 
thy praisers day after day”’. 

(SR) 388, 14:33 

dhenigs ta indra san’ ta 
Jajamandaya sunvaté | 
gam asvam pipyusi duhe 

“The hymn in praise of thee, O Indra, is a milch cow to 
the sacrificer who presses the Soma juice; it yields to him 
cows and horses in plenty”. 

pipyusi ‘overflowing’ is used here to denote ‘in plenty’. 

Compare 4, 41, 5: indra_yuvdm varund bhatam asyé dhiyéh 
pretara orsabhéva dhenoh | sa no duhiyad ydvaseva gatvt sahdsra- 
dhara payasé mahi gduh “O Indra and Varuna, become 
lovers of this hymn of praise as two bulls of a cow. May 
this (hymn) yield (desirable things) to us, as a big cow, 
returning from the pasture, yields milk in many streams 
(i. e., in large quantity)” and 10, 102, 9: @ vo dhiyam 
Jyatyam varta utdye déva devim yajatim yajntyam thé \ sé no 
duhiyad ydvaseva gatvi sahdsradhara payasa mahi gauh “For the 
sake of protection, O gods, I send you now this worshipful 
sacrificial hymn. May this (hymn) yield (desirable things) 
to us as a big cow, returning from the pasture, yields milk in 
many streams’’, 
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In the alternative, one can interpret padas ab of the 
verse as “‘Indra, thy blessing (i. e., the blessing conferred by 
thee) is a milch cow to the sacrificer who presses the Soma 
juice”. Cp. 1, 8,8: eva hy asya stin’ta virapsi gomati mahi 
explained on p. 143 above (no. 21). Similarly sanrta can be 
interpreted as ‘blessing’ in 8, 45, 12. (no. 35) also explained 
above. 

The well-known stanza of Bhavabhiti (Uttararama- 
carita 5, 31): kaman dugdhe viprakarsaty alaksmim 
kirtim stite duskrtam ya hinasti! tam capy etam mataram 
mangalanam dhenum dhirah sinrtam vacam Aahuh, too, 
praises s@nytd vac, comparing it to a milch cow. But sanrta vak 
here denotes priya-satya vak and not ‘hymn of praise’ as in 8, 
14, 3 or 8, 45, 12. 

eye elU, 1Ut, 3: 

pranitibhis te haryasva sustoh 
sugumndsya pururico janasah | 
mamhistham utim vittre dadhanah 
stotara indra tava sun? tabhih " 

“O thou with bay horses, with the guidance of thee 
that hast much glory, art well-praised and hast noble gifts, 
the people that praise thee with hymns have obtained great 
help to make them prosperous”. 

The meaning of vitire here as of vitirate 1 yy a Fag BS 
obscure. | 

dadhandh in c has the force of the finite verb. In pada 
d, I construe sunrtabhih with stotdrah. 

AS eo epg 

vami vamdsya dhatayah 

prénitir astu sun? td | 

devdsya va maruto martyasya ve- 
jandsya prayajyavan "l 
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“O shakers, let there be to us the estimable guidance, 
the blessing, (i. e., wealth, progeny, etc.) of the estimable 
one, whether god or human sacrificer, O worshipful 
Maruts”’. 

This verse is addressed to the Maruts. I look on sanrta 
as coordinate with pranitih. 

(39) ata Dabur 

utd stutdso martto vyantu 
visvebhir namabhir néro havimsi | 
dadata no am’ tasya prajayat 
Jigrta rayah sun? ta maghani \ 

‘And may the heroes, Maruts, being praised by all 
names, accept (our) oblations, confer the immortal world 
(and) progeny, awaken riches, blessings, gifts’’. 

dadata amrtasya = confer the immortal world, heaven, i.e., 
a happy life in heaven after death. 

(40) lO 

vaisvanard mahimna visvakrs tir 
bharddvajesu_yajato vibhava | 
Sdtavaneyé Satinibhir agnih 
purunithé jarate sun? tavan \! 

“Agni Vaisvanara, bright, worshipped by the Bharad- 
vajas, who, by his greatness is preeminent above all people 
(and) who brings blessings with him, is awakened with the 
singing of a hundred hymns in (the sacrifice of ) Purunitha 
Satavaneya”’. 

ge oeel 0. 225 

tigmdjambhaya tarundya rajate 
prayo gayasy agndye ! 

dah pimsadte sun’ tabhih suviryam 
agnir ghrtébhir adhutah \\ 

“Thou singest food (i. e., offerest food accompanied by 
hymns of praise) for Agni, sharp-toothed, young, shining; 
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(Agni) who fashions (for his worshippers) plenitude of sons 
with blessings, is offered oblations of ghee’’. 

Geldner translates prayo gayasi as “thou singest a banquet 
(for the ears)’; Grassmann’s translation is similar. Sayana 
explains prayah as havir-laksanam annam and is followed by 
Ludwig. 

Other examples where words denoting ‘food’ are used 
as objects of verbs meaning ‘to sing, to call’ are: 5, 16, 1: 
brhad vayo ht bhandvé ‘rca devayagndye; 10, 64, 9: ghrtdvat payo 
mddhuman no arcata; 3, 1, 15: ile ca tva ydjamano havirbhth ; 
8, 74, 6: sabadho yam jana ime ‘gnim havyébhir ilate; 10, 53, 
2: tlamaha idyan ajyena. 

Geldner translates pada c as ‘who embellishes chieftain- 
ship with generous presents’, Grassmann as ‘who adorns his 
hero-body with beauty’, and Ludwig as ‘who fashions heroic 
strength by means of his excellences’. Sayana explains padas 
cd as—yah agnih stnrtabhih priya-satyatmikabhir vagbhih 
stutah ghrtebhir ghrtair Ajyair ahutah abhihutas ca 
san suviryam éobhanaviryam piméSate aslesayati stotrbhih 
samyojayati. 

In pada c, I interpret pimSate as taksati ‘fashions, cuts’; 
suviryam pimsate = suviryam taksati = fashions (i. e€. gives) 
plenitude of sons. Compare in this connection 4, 36, 8-9: 
dyumantam vdjam v sasusmam uttamam a no rayim rbhavas taksata 
vayah | thd prajam tha rayim rarana tha Srévo virdvat taksdta nah; 
4, 35, 6: tdsmai rayim rbhavah sdrvaviram a taksata. (sarvaviram 
ataksata = suviryam pimSata.) 

Compare also 3, 26, 3: sd no agnth suviryam svdsuyam 
dadhdtu rainam and 2, 1,5: todm agne tvdsta vidhaté suviryam 
in which Agni is implored to confer suvirya. The word tvasia 
in 2, 1, 5 should be construed twice in the anvaya (tvam agne 
tvasta vidhate suviryam tvasta) and the meaning of the pada is 
‘O Agni, thou as Tvastr fashionest plenitude of sons for the 
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worshipper’. suviryam tvasta here = suviryam pimsdte of our 
verse. 

The instrumental in sanrtabhih denotes association 

(sahayoga). 

ers pond belles alk 

a tua jivo rarahand abhi prayo 
vayo vahantv tha purvdpitaye 
somasya ptrvadpitaye | 
ardhva te dnu sun? ta 
mdnas tigthatu janati | 
niyutvata rdthend yaht davane 
vayo makhdsya davane " 

“Vayu, may the speeding racers carry thee here to the 
refreshment, to the first drinking, to the drinking of Soma. 
Let thy blessing stand ready to follow (our) hymn of praise, 
knowing (of it). Come on thy chariot drawn by teams, 
carrying hundred thousand (wealth,) in order to bestow, O 
Vayu, in order to bestow, gifts’’. 

I have followed Geldner in construing makha (in pada g) 
as ‘gift’. 

(AS 2-15 872 

dit vayo sasato yahi Sésvato 

Jatra grava vddati tdtra gacchatam 

grham indras ca gacchatam | 

vi sun’ ta dadrse riyate ghrtam 

a purnadya niyuta yatho adhvardm 

indras ca_yatho adhvaram \ 

“Go past all sleepers, Vayu. Come, thou and Indra, 

to where the pressing-stone is resounding, to the house. The 
hymn of praise is seen, the ghee flows. With a full team, 


with full hundred thousand (wealth), do thou and Indra. 
come to the sacrifice’. 
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I follow Sayana in understanding sanyia as ‘hymn of 
praise’; cp. 8, 5, 3: yuvabhyadm vajinivasn prati stoma adrksata 
and 8, 26, 4: upa stomdn turdsya darsathah sriyé where the verb 
drs is used in connection with words meaning ‘hymn of praise’. 
It is however possible to understand sanrta as referring to 
Usas, and this is what in fact Grassmann does. Perhaps the 
poet has used sanrid in both these senses. Padas bd describe 
that the Soma juice is pressed and ready for drinking, (that 
it is dawn), that the priests are chanting hymns in praise of 
Vayu and Indra, offering oblations of ghee and inviting 
them to come to the sacrifice. The reference is to the morn- 
ing litany, pratar-anuvaka, pratah-savana and pratar-homa. 

(44) 10; 39, 2: 

codayatam sun? tah pinvatam dhiya 

ut puramdhir irayatam tad usmasi | 
yasdsam bhagdm krnutam no asvina 
somam n&@ carum maghdvatsu nas krtam \ 

‘“‘Impel blessings (towards us), make the hymns of praise 
swell, the good fortunes to come (towards us), this we desire. 
O Aégvins, bestow on us a glorious share (of wealth), make 
us acceptable, like Soma juice, to our patrons’’. 

pinvatam dhiyah ‘make the hymns of praise swell’ = fructify 
them, make them yield wealth, fame, etc., to us. 

CS MA Beep 

ya vam kasd madhumaty 
asvind sun’ tavati | 
taya yajnidm mimiksatam \\ 

“O Aévins, sprinkle (our) sacrifice with your whip which 
carries honey, brings blessings’. 

Keith (1. c. p. 54, TS. 1, 4, 6) renders san? tavati as “full 
of mercy”. 

(46) 7, 67, 9: 

asascdta maghdvadbhyo ht bhutam 
yé raya maghadéyam junanti | 
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pra yé bandhum sun? tabhis tirante 
gavya pricdnto dsvya maghani \\ 

“Be ye (O Aévins) inexhaustible to our patrons who, 
with riches, impel beautiful gifts, who foster relations 
(i. e., us) with blessings, making liberal gifts of cows and 
horses”’. 

(47) avec ae 2 

yuvdm citrdm dadathur bhojanam nara 
codetham suny¢tavate | 

* arvag rétham sdmanasa nt _yacchatam 
pibatam somyam mddhu \\ 

“O heroes (sc. Aégvins) you have given, you send, 
enjoyable things that are wonderful, to (the sacrificer) who 
sings hymns of praise. Turn with one mind the chariot 
towards us, drink the sweet beverage of Soma”’. 


(48) 10, 61, 25: 
yuvor padi sakhy ayasmé 
Sdrdhaya stomam jujugé ndmasvan | 
visvatra yadminn a girah samicth 
purviva gatur dasat sanytayai \ 

“When, in order to win the friendship of you two, I 
have found pleasure in a hymn to the troop (of Maruts) 
and homage, may he to whom the hymns of praise go 
together everywhere, like a much-travelled road, confer 
good fortune’’. 

The meaning of this verse is obscure; the above 
translation follows that of Geldner. The ‘you two’ of 
pada a are according to Sayana, Mitra and Varuna, and 
according to Geldner, Indra and the host of Maruts. 


(49) 1, 40, 4: 
yo vaghate dédati sindram vasu 
sa dhatte akgitt sravah | 
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tasma tlam suvitram a yajamahe 
supratartim anehdsam " 

“He who gives lovely wealth to the priest attains un- 
dying fame. For him, we win with sacrifice food that 
makes one thrive, is free from blemish, and is accompanied 
by sons”’. 

pars LOE SpaFs 

evagnir mdrtath sahad saribhir 

vasuh stave sdhasah sandro nj¢bhih | 
mitraso nd yé sudhita rtayavo 

dyavo nd dyumndir abhi sdnti manusan | 

‘Agni, lovely (son) of strength, the Vasu, has thus been 
praised by mortals and by the sacrificers, distinguished men, 
desirous of Satyaloka (heaven), who are well-disposed like 
friends, and who surpass (other) men with their glory as the 
heavens, (the earth)’’. 


ue ae Lt 
codayitrt. sunytandm 
cétanti sumatinam | 
yajndm dadhe sérasvati \\ 
“Impeller of blessings, Sarasvati, who gives heed to (our) 
good hymns of praise, has accepted (our) sacrifice’. 
Keith (I. c. p. 306, TS. 4, 1, 11, 2) renders san¢tandm as 
‘of righteousness’. 
foat 2 A0s 3: 
prattu bréhmanaspatih 
pra devy étu san¢ta | 
dcchaé viram naryam panktiradhasam 
deva yajitdm nayantu nah \ 
“Tet Brahmanaspati set forth, let Sinrta (the goddess 
of good fortune) set forth, towards the manly person who 
gives fivefold. May the gods guide our sacrifice’. 
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(53). 10). T4g¢ aa 
pra no_yacchatv aryama 
pra bhagah pra by¢haspatih | 
pra devah prota suny¢ta 
rayo devi dadatu nah \\ 

“May Aryaman give us, may Bhaga, Brhaspati, the 
gods and the goddess Sinrta give us riches’. 

Keith (l.c. p. 109, TS. 1, 7, 10, 2) renders sun7ia as 
‘the bounteous one’. | 

(54) = 10561, 242 

ddha gava upamatim kanaya 

anu Svantasya kdsya cit pareyuh \\ 
Srudhi tum sudravino nas tvam yal 
asvaghnasya vavrdhe sun? tabhih \ 

“Then, the cows of the maiden have gone away 
aceording to the direction of some one who is well-off. Listen 
to us, O thou that art wealthy; offer sacrifice; I have 
become great by the blessings conferred by Agvaghna’’. 

The meaning of this verse, as of other verses of this 
hymn, is obscure. The above translation follows that of 
Geldner. 

Ee) eas Byes o85 & 

dyam adyd suk¢ tam pratar icchann 
wsith putrdm vdsumata rathena | 
amsoh sutam payaya matsarasya 
ksayadviram vardhaya sunt tabhih \ 

“I have come this morning on a chariot carrying 
wealth, seeking a pious person, a son of my wish (i. e., 
according to my wish). Make the ruler of men drink 
the juice of the exhilarating shoot (i. e., of the Soma 
plant); magnify him with hymns of praise”’. 

According to Katyayana, hymn I, 125 contains Ka- 
ksivant’s praise of Prince Svanaya; according to Sayana 
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however the praiser is not Kaksivant, but his father. 
Geldner observes that this view seems to be too restricted, 
that the hymn is a dialogue between a rich householder 
and a guest that arrives in the morning. This guest is 
perhaps (see footnote 5 in Geldner’s translation) Indra 
travelling incognito. 
faG)e 8529, 1: 
babhrir éko vigunah sundro yuva- | 
njy ankte hiranydyam 
“One(Soma), brown, of many forms, a handsome youth, 
wears golden ornaments’’. 


5. puramdhi 


This word occurs in 48 verses of the RV; in about forty 
verses it is a substantive or adjective, and in the remaining 
verses, it is a proper name denoting a god or goddess. 

The author of the Vedic Nighantu includes it in his list 
of 132 (difficult) words (4, 3). In Nirukta 6, 13, 1, Yaska 
gives two different derivations — purdm darayitr (‘shatterer of 
forts’) and puru-dhi (=bahu-dhi), explaining the latter word 
as (1) sagacious, and 2) performer of many deeds (bahu-karma). 
In Nirukta 12, 30, he explains puramdhya as stutya. Durga, 
in his commentary on the Nirukta, explains the word as 
bahuno dhanasya data (11, 1) and as bahu-karma-tamam dhana- 
sambandhad va bahu-datr-tamam (6, 17). 

In his commentary on the RV, Sayana, as a rule, gives 
to puramdhi one or other of the meanings proposed by Yaska; 
but he explains bahudhih not only as bahu-prajna (1, 134, 3; 
189, 9; etc.), but also as bahu-vidhd buddhih (1, 5, 3; 2, 1, 3 
etc.), bahunam dhatri (1, 180, 6; 8, 92, 15), bahu stotra-laksanam 
karma yasyah sa bahu-stotravati (3, 61, 1), mahati dhih (7, 32,20) 
and bahvi stutih (7, 97,9; 10, 112, 5). Other explanations given 
by Sayana of the word are— yosit, puram Sartram dhiyate asyam 
itt puramdhih (1, 5, 3), puram Sariram yasu dhiyate yabhir va tah 
puramdhyah prajnah prayoga-vigayah (1, 123, 6), prakrsta-Sarira- 
dharini yogit. (1, 134, 3), Sarira-dharikah (1, 158, 2), Sobhamana 
(3, 61, 1), Sobhana-buddhih (5, 35, 8), stri-rapah rupavatyo va 
(5, 41, 6), purnnam dharayita (7, 36, 8), svarga-kutumbi (8 
34, 6), puramdhim somam (4, 27, 3), puramdhih pusa (10, 85, 6), 
buddht (7, 67, 5), stuti (4, 34, 2; 90, 11; 7, 64, 5) and 
bahukarma (4, 26, 7; 6, 21, 9; 49, 14.320 Svea) 


bs 
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Similarly, Skandasvamin, in his comm. on the RV, 
explains puramdhi as bahvi prajna (1, 5, 3; 1, 116, 7) and 
bahu-prajna (1, 116, 13; 117, 19), Venkata~-Madhava as bahu- 
dhir yoga (1, 5, 3), pracchanna buddhih (1, 116, 7), strt (1, 116, 
13) and bahu-dhih (vrkil in 1, 117,19 and Madhava as 
kalyana-rapayam yuvatyam in his comm. on 1, 5, 3. 

Uvata explains the word as bahu dharayitri, bahu dharayati, 
puram Sariram rapadi-guna-samanvitam dharayatiti puramdhth in 
his commentary on VS. 22, 18; 14, 2; 22, 22, and Mahidhara 
as bahu dadhatiti puramdhth, bahu dadhati bahudha dhiyate iti va 
and puram Sariram sarvaguna-sampannam dadhatiti puramdhth in 
his commentary on the above VS verses. 

In the PW, Bohtlingk-Roth explain puramdhi as—adj. 
magnanimous, high-spirited, enthusiastic, 2) n. proper name, 
name of a god, 3) enthusiasm, inspiration, and the word 
puramdhivant as ‘inspiring’. 

Monier-Williams, in his dictionary, explains puramdhi 
as ‘prolific, not barren, bountiful, munificent, liberal RV; a 
woman, wife RV; liberality, munificence, kindness (shown 
by gods to men or by man to gods in offering oblations) RV.; 
also pers. as goddess of abundance and liberality’ and 
puramdhivant as ‘nfn. abundant, copious RV’. 

Grassmann, in his Wort., explains puramdhi as 1) adj. 
rich or offering copious (oblations), of men; 2) rich or offer- 
ing copious wealth, of gods; 3) very full (of Soma); accom- 
panied by plenty of wealth, of the falcon that carries Soma 
or of Indra; 4) a god; 5) f. riches, plenitude of blessings; 
6) pouring of the sacrificial libation; sacrificial libation; 7) 
offering of sacrificial oblation or pouring of the sacrificial 
libation that is accompanied by prayer. In his RV. Uber., 
he has occasionally rendered puramdhi as ‘gift, treasure; 
praise, prayer; supplying’ also. Ludwig renders the word 
mostly as ‘copious gifts’ and as ‘superabundance’, ‘longevity’ 
and ‘pregnant’ also in one verse each. Geldner, in his RV. 
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Uber., translates the word as ‘good fortune; fulfilment of 
wishes; rewards; presents; liberality; goddess of good 
fortune; woman blessed with children’. 

Hillebrandt (WZKM. 3,268) explains puramdhi as—ad)j. 
active, zealous; subst. activity, zeal, action; personification 
of deity presiding over these qualities and conferring riches. 
Bloomfield (RV. Rep. p. 257) explains puramdhi in 10, 64, 
7 and 5, 41, 6 as ‘opulent’; and Bergaigne (3,300; 2,476 ff.) 
interprets it as ‘priére (prayer, hymn of praise.’) 

In Ved. St. 1, 202ff., Pischel has discussed the meaning 
of this word in an excursus to the article on nada. He 
begins his exposition by pointing out that Ludwig has 
interpreted the word as ‘pregnant’ and that Roth has opined 
that the word puramdhri, used in classical Sanskrit, is proba- 
bly identical with Vedic puramdhi, and goes on to say that 
both these opinions are right, and that puramdhi means 
‘fruitful, fruitful woman, woman’ primarily, and secondarily 
‘liberality’ of the gods towards men and of men towards 
gods (in offering sacrifices and oblations). In support of 
this conclusion, he refers to the anna-homa-mantrah (in which 
the word puramdhi occurs) of the Yajus-samhités and their 
explanation in TBr. 3, 8, 13, 2 and Sat. Br. 13, 1, 9. 

The Mantras in question which are to be recited by 
the Adhvaryu in the ASvamedha sacrifice read in the VS 
(22, 23) as follows: & bradhman brahmané brahmavarcast jayatam 
a rastré rdjanyah Stra igavyd ‘tivyddhi maharatho jayatam dogdhri 
dhenir vodha ‘nadvan asuh sdptih puramdhir yoga jignh rathesthah 
...;they are explained in Sat. Br. (13, 1, 9) as follows:— 
brahmana eva brahma-varcasam dadhati | tasmat pura 
brahmano brahma-varcasi jajfie |! dogdhri dhenur iti | dhen- 
vam eva payo dadhati! tasmat pura dhenur dogdhri jajiie | 
vodha ’nadvan iti ! anaduhy eva balam dadhati! tasmat 
pura ‘nadvan vodha jajiie | suh saptir iti |! agva eva javam 
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dadhati ! tasmat pura ‘évah sarta jajfie | puramdhir yoseti ! 
yosity eva ripam dadhati ! tasmad ripini yuvatih priya- 
bhavuka. According to this explanation, the Adhvaryu, by 
means of reciting the Mantras, puts i. e. confers (dadhatt) 
vigour on the ox, speed on the racer, and beauty on woman 
so that they become a good draught-animal, a swift runner 
and beautiful woman respectively. (puramdhir yosa = rapini 
yuvaith or stri according to the TBr). 

It hence becomes clear that the accusative puram? 
(abundance, plenty) in puramdhi refers to the laksanani or 
auspicious marks in the members of the body spoken of on 
p. 130 above. Thus puramdhi denotes primarily ‘seat or abode 


1 Accusative singular of pura or pura signifying ‘fullness, plenty, 
abundance’. Uvata’s interpretation of pura here as puram Sariram rapddi- 
guna-samanvitam (in his comm. on VS. 22, 22) and the similar interpre- 
tation of Mahidhara are, as shown by the explanation of Sat. Br., 
incorrect. Their interpretation is however endorsed by Pischel (1. c.) 
who observes, in support of it, that pura is frequently used in the Sat. 
Br. in the sense of farira. This is true; but the words yosity eva rapam 
dadhatti and ripini yuvatih used in that Brahmana passage show that 
puram in puramdhi signifies ‘beauty, loveliness’ and not farira. Compare 
Madhava’s explanation (cited above) as kalydna-ripdydm yuvatyam and 
Sayana’s explanation (cited above) as stri-ripah rapavatyo vd; prakrsta- 
Sarira-dharini yosit, Sobhamanda. 

Keith, however in his Trans. of TS (7, 5, 18; p. 683) renders puram- 
dhir yé$@ as ‘a prolific woman’ and observes: ‘Both TB and SB render 
it as ‘beautiful’ which is too wide, while ‘intelligent’ is out of place’. 

The RV passage in which Ludwig interprets puramdhi as ‘pregnant’ 
is 10, 80, ld: agnir narim virdkuksim piramdhim. The meaning of the 
passage is, ‘Agni (gives) a woman (i. e., wife) who is vira-kukgi and 
puramdhi’. vira-kuksi = having male (children) in belly, i. e., conceiving 
male children and giving birth to them (for, it is only after birth that 
the sex of children becomes apparent). The idea of ‘pregnant’ is thus 
already expressed by the word vira-kuksi; and hence, it is a priori 
unlikely that puramdhi would again refer to it. (Sayana, it may be 
observed, has not explained puramdhim in this verse). 
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of a plenitude of auspicious marks (/akgandmi) in the body 
‘that confer blessings (wealth, sons, longevity, rulership, 
fame, etc .)’, and secondarily, ‘beauty, handsomeness, loveli- 
ness, good fortune (see the observations on p. 133 above), 
beautiful person, beautiful woman, woman’. When dadhati 
(i. e., -dhi in puramdhi) is interpreted as ‘confers’, puramdhe 
signifies ‘conferrer of beauty; conferrer of blessings; good 
fortune; god or goddess that is the personification of good 
fortune’. It belongs to the same gronp as smaddigti, sanrta 
subhaga, Sobhana, bhadra, subha, and kalydna mentioned on 
p. 133 above, and is a synonym of these words; and it has 
one or other of these meanings in the passages that follow: 

(810; 80-1: 

agnth sdptim vajambharam dadaty 
agntr viram Ssrutyam karmanistham ! 
agni rodasi vi carat samaiijdnn 

agntr narim virdkuksim puramdhim \\ 

“Agni bestows a racer who carries off prize, Agni 
(bestows) a son, renowned, devoted to work; Agni wanders 
through the two worlds, beautifying (them); Agni (bestows) 
a woman (i. e., a wife) that is lovely, that bears a male child 
in her belly’’. 

(2) =e Soe 

sé gha no yoga a@ bhuvat 
sa rayé sa puramdhyam | 
gdmad vajebhir a sa nah \ 

“May he (sc. Indra) stand by us at (the time of) acqui- 
sition, (when we are striving) for wealth, (and) woman; 
may he come to us with speed”. 

The striving for women (i. e., wife) is the same as the 
winning of offspring that is spoken of in 1, 100, 11; apam 
tokasya tdnayasya jesé marttvan no bhavatv indra uti; 6, 19, 7: 
yéna tokdsya tdnayasya sata mamsimahi jigivamsas tvotah; 
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6, 31,1: vt toké apsu tanaye ca stré ‘vocanta cargandyo vivacah; 
1, 112, 22: yabhir néram gosuytdham nrsahye ksétrasya sata 
tanayasya jinvathah and other similar verses. 

ere, ahb6, 7: 

Jyuvdm nara stuvaté pajriyaya 
kakstvate aradatam piramdhim | 
karotarac chaphad dsvasya v¥ snah 
Satam kumbhay, asiticatam surdyah \ 

“Ye heroes, you gave a handsome woman (i. e., wife) 
to your praiser, Kaksivan Pajriya; you drew out a hundred 
pots of wine from the hoof of the strong horse (as if) from 
the barrel’’. 

Sayana explains kdrotara as a container made of split 
bamboo and covered with skin. 

The handsome wife referred to in b is probably 
Vrcaya mentioned in 1, 51, 13: ddada adrbham mahaté vacas- 
pave kaksivate vrcayam indra sunvaté; it is however said in 
that verse that Kaksivan received her from Indra while 
our verse speaks of the Aégvins giving him a wife. 

The drawing out of a hundred pots of wine is referred 
to 1, 117, 6: Saphdd dSvasya vajino jandya satam kumbhai 
astncatam mddhanam. 

(4)ecct 1, 116p28': 

djohavin nasatyad kara vam 

mahé yaman purubhuja puramdhih | 
Srutém tac chasur iva vadhrimatya 
hiranyahastam asvinav adattam \\ 

“OQ Nasatyas, skilled, serviceable to many, the woman 
cried out to you on the high road; you gave ear to it as 
(one does) to (the word of) the teacher, and you gave 
to Vadhrimati (a son named) Hiranyahasta, O Asvins”. 

The word puramdhi ‘woman’ in b refers to Vadhri- 
mati mentioned in c. Geldner understands kard as ‘two 
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hands’ and translates ab as ‘O Nasatyas, Puramdhi 
appealed to your hands for great help at the time of your 
journey, O ye that are of service to many’. It is his 
opinion that this puramdhiis different from Vadhrimati 
mentioned in c. Vadhrimati’s receiving a son from the 
Aévins is mentioned in 1, 117, 24; 10, 39, 7; 10, 65, 12 and 
Khila 1, 2, 4.2 
(5)> lala: 

mahi vam atir asvinad mayobhtr 

uta sramadm dhigsnya sam rinithah | 

Gtha yuvdm td ahvayat puramdhir 

ad gacchatam sim vrsandv dvobhih \ 

“© Agvins, great is your help, beneficent; you made the 
lame man whole (i. e-, you cured the lame man of his 
infirmity), O ye that are worthy of praise. For, the 
woman cried out to you and you cane (to her) with help, 
O ye bulls’’. 

According to Sayana, the woman spoken of in c is 
Ghosa or Vispala. The meaning of dhignya is uncertain. 

(6); “lOp BO pe7: 

yuvdm rathena vimaddya sundhyivam 
ny uhathuh purumitrasya yosandm | 
jyuvam hdvam vadhrimatyad agacchatam 
jyuvam sugutim cakrathuh puramdhaye \ 

‘To Vimada you brought on your chariot the beautiful 
maid (the daughter) of Purumitra; you came to Vadhri- 


mati at her call; you caused an easy parturition to the 
woman”, 








* Oldenberg (RV. Noten) regards kard as subject, perhaps proper 
name, perhaps adjective(=kada of Sat. Br. ‘hoarse,’ later kala). It is em- 
phasized that the Agvins hear which is a wonder, though she was hoarse. 


According to this verse, the son was born from the seed of the 
Aévins. 
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Comp. 1, 116, 13 explained above (no. 4). 

Geldner follows Sayana in looking on sundhyuvam as 
the name of Purumitra’s daughter; he also renders pada d 
as ‘you caused an easy parturition to Puramdhi.’ 

Pr i990, 43 

urugavyntir dbhayant krnvant 
samiciné @ pavasva puramdhi | 

apah stsasann ugdsah svar gah 

sam cikrado maho asmébhyam vajan ' 

““Making security, do thou that hast wide pasturage (i. e., 
that hast wide freedom of movement), clarify thyself, setting 
heaven and earth right. Seeking to win the waters, Dawns the 
sun and cows, thou hast roared great wealth for us (,Soma)”’. 

puramdhi refers here to heaven and earth. Compare the 
epithet swbhage ‘two lovely women’ applied to them in 1, 185, 
7: dadhate yé subhdge suprdtarti and the epithet yuvati, ‘two 
young women’ applied to them in 1, 185, 5: samgdcchamane 
yuvati sdmante and 3, 54, 7: utd svdsara_yuvatt bhdvanti. 

The reference in the second distich is to the rending of 
the cave-prison confining the waters, cows, the sun and the 
Dawns and setting them free, by means of a spell of truth. 
See JOR, xiv. p. 152f. and 156 ff. Soma was the ally of 
Indra in this exploit. 

samicine = proper, right; and dbavasva samicine = clarify 
thyself setting (them) right. The reference is to the separa- 
tion, extension and propping up of heaven and earth which 
followed the winning of the waters, cows, etc., after the 
overthrow of Vala. The verb sam-cikradah ‘thou hast roared’ 
seems to refer to the uttering or intoning of the spell of truth; 
compare the words rava, virava, svara, etc. used on this oc- 
casion in many RV verses (see JOR. xiv. p. 284) . 

(8). .95-93,-4: 

sé no devébhih pavamana rad- 
éndo rayim asvtnam vavasandh | 
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rathirayatam usati puramdhir 
asmadryag & davdne vdsunam \\ 

“Roaring, O Soma Pavamana, split, with the gods, (and 
make available) for us wealth inclusive of horses. May the 
loving lovely maiden (Usas) drive towards us on a chariot 
for giving wealth”’. 

In this verse too, vdvasdnah, in pada b, refers to the 
splitting, by means of a spell of truth, of the cave of Vala. 
It is said in 10, 108, 7: aydm nidhth sarame ddribudhno gobhir 
dsvebhir vadsubhir ny¢stah that the wealth contained in this 
cave was embellished with cows and horses. 

devebhih, in pada a, refers to Indra and other gods that 
took part in the overthrow of Vala. puramdhih, in c, refers 
to the Dawn that was confined in the cave-prison and that 
had been set free with the cows and waters. rathirdyatdm is 
Atmanepada, imperative third person singular of the denomi- 
native root rathiray ; see Oldenberg (RV. Noten), Hillebrandt 
(WZKM. 3, 267, n. 1), and also Ludwig and Geldner (RV. 
Uber., note). 

(Ovi, seb O48: 

Gjijano ht pavamana stryam 
vidhire sakmand payah | 
gojiraya ramhamanah piramdhya \ 

“O Soma Pavamana, thou hast indeed, by thy might, 
produced the sun and the milk in the container, speeding 
with the lovely maiden (i. e. Usas) that impels the cows’’. 

vidhare = in the container; i. e., the sky in the case of the 
sun and the cow in the case of the milk. According to 
Bartholomae (Bezzen. Beitr. 15, 219), vidhdre is dative 
infinitive. 

This verse too refers to the overthrow of Vala. See JOR. 
xiv. 153 and 211 which refer respectively to the placing of 
the sun in the sky and of milk in the cow. Compare also 
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4, 1,16. 17: taj janatir abhy anasata vra avir bhuvad arunir 
Jashsa goh" nésat tamo didhitam rocata dydur tid devyd ugdso 
bhanur arta | & stiryo brhatds tisthad djrai rjk martesu vrjind ca 
pasyan (explained on p. 156 f., 1. c.) where it is explicitly said 
that the bright Dawn appeared with the ‘glory ( yaSas)’, i. e., 
milk, of the cow, and that the sun rose and overlooked the 
wide plains, observing the doings of men. In our verse, 
padas ab refer to the setting free of the sun, to the placing of 
milk in the cow, and pfada c, to the appearance of the Dawn. 

Regarding the epithet gojirayd, cp. 6, 64, 3:, vdhanti sim 
arunaso rusanto gavah subhdgam urviya prathanam ; 7,76,6: gavam 
netrt. vajapatni na ucchosah sujdte and 7, 77, 2: gdvam mata netry 
dhnam aroci. 

It is possible that go- in gojiraya may signify ‘hymn of 
praise’ (see Nighantu 1, 11) also. See in this connection 
p. 39 above. 

(10) 7:9°97,936: 

eva nah soma parisicydmdna 

@ pavasva paydmanah svasti | 
indram @ visa brhata rdvena 
vardhaya vacam jandya puramdhim \ 

“Being besprinkled, being clarified, O Soma, clarify 
welfare to us. Enter into Indra with a loud roar; promote 
the hymn of praise; engender (i. e., cause to appear) the 
lovely (Usas)”’. . 

The reference in this verse is to the morning pressing 
(pratah-savana) of Soma; vacam in d refers to the pratar-anuvaka 
which is recited until the appearance of Dawn ( puramdht) in 
the sky. 

tdhiy 9 xO} ¥25 4+ 

n¢dhato adriguto barhisi priyah 
patir gavam pradiva indur rtoiyah | 
piramdhivan manus yajnasadhanah 
Sucir dhiyaé pavate soma indra te \ 
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‘Shaken by men, pressed with stones in the barhis, the 
Soma juice, beloved husband of cows from times of yore, 
divine, accompanied by lovely (Usas), accomplisher of 
sacrifices for men, the pure Soma is clarified for thee with 
hymns of praise, O Indra.” 

This verse too refers to the morning pressing, the 
morning litany and the appearance of the Dawn in the 
morning. 

gavam, in pada b, refers in all probability to the milk 
that is added to the Soma juice to garnish it. 

bi?) tba Olde 

igo vdjena vajint pracetah 
stomam jusasva grnato maghoni | 
purani devi yuvatth puramdhir 
dnu vratdm carast visvavare " 

“O Usas possessed of wealth, take delight quickly, 
knowing, in the hymn of the praiser (i. e., the priest), O 
beautiful one, ancient, (yet) youthful and handsome, O 
goddess, thou movest according to law, O thou that hast 
all desirable things’’. 

In pada a, I have interpreted vajena as ‘quickly’; but 
it is also possible to consture it with vdjini, that is, to look 
on it as an expletive; see JOR. x, p. 121 f, Ved stjelgula: 

(t3)e 26. G9 sds 

pra-pra vas tristubham isam 
mandddvirayéndave | 
dhwya vo medhdsataye 
puramdhya vivasati " 

“He, (i. e., the sacrificer) brings forward for Soma, who 
exhilarates heroes, food (accompanied by) Tristup chant; he 
invokes him with a lovely hymn of praise in order to win 
the sacrifice’’. 


In the first distich, bharati is to be supplied after pra- 
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pra; vah is the so-called ethical dative in pada a as 
also in c. 

Sayana explains cd as—sa cendrah vah yusman medha- 
sataye yaja-sambhajanaya puramdhya bahu-prajiiaya 
dhiya karmana Avivasati abhimata-phala-yojanena satkaroti, 
and supplies bharata (second person plural) after pra-pra 
ina. So does Geldner also who however translates cd as 
‘With Puramdhi (the goddess of fulfilment of wishes and 
liberality, that is to say, of Daksina) he wishes to win 
mastery for you’ and observes in his note: ‘‘What is the 
subject here? Probably, either the Stoma referred to in ab, 
or the singer himself. vah are the remaining colleagues. 
medhasati: the winning of the sacrifice (medha) or of the 
higher knowledge (medha) is in fact the mastery that is 
striven for, and for which the RV has many expressions. 
dhi and puramdh as in 8, 92, 15a; 10, 65, 13d. 14a”. 
According to Grassmann and Ludwig, the subject of 
Gvivasati is indu. 

bd), ily 158) 2: 

ké vam dasat sumatdye cid asydi 
vasa yad dhéthe ndmasa padé goh | 
jigrtam asmé revatih prramdhih 
kamapréneva manasa caranta '\ 

“OQ ye (two) Vasus, who will offer oblations to you, 
with obeisance, in the abode of the cow (i. e., in the 
altar?) for this favour which you confer? Awaken for us 
blessings accompanied by wealth, like two persons that 
go about with a mind to fulfil the desires (of worshippers) .”” 

Pip). = §47722;:.10: 

asmakam tt st Srnuht tudm indra- 
smabhyam citran upa mahi vajan | 
asmabhyam visva isanah piramdhir 
asmakam si maghavan bodhi godah "' 
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“Listen well to us, O Indra, bestow on us lovely 
wealth. Impel towards us all blessings, bestow cows finely 
on us, O bountiful one.” 

(16)-: 4, 50, 11: 

by haspata indra vardhatam nah 
sacad sa vam sumatir bhato asmé | 
avistam dhiyo jigrtam puramdhir 
jajastam aryo vanugam dratih \ 

“O Brhaspati, O Indra, make us prosper; may your 
favour be with us. Protect (i. e., make fruitful) our hymns 
of praise, awaken good fortunes, put an end to the enemies, 
to the enmities (i. e., inimical acts) of those who attack us.” 

(b7)o 544556: 

pra vo vayum rathaytyam krnudhvam 
pra devam vipram panitaéram arkaih | 
isudhydva rtasapah puramdhir 

vdsvir no dtra pdinir a dhiyé dhuh \ 

“With hymns of praise, make Vayu who yokes his 
chariot, favourable; make favourable the wise god who 
praises with hymns, you who long for them, who are 
worshippers of the gods. May the bright wives (of the gods) 
bring us blessings for this hymn of praise.” 

(18) 7, 64, 5: 

e§d stomo varuna mitra tubhyam 
somah sukro n@ vayave ‘yami | 
avigtam dhtyo jigrtam piramdhir 
Juyam pata svasttbhih sada nah ' 

“O Mitra, O Varuna, this hymn, bright like the Soma 
Juice offered to Vayu, is offered to thee; the pure Soma juice 
is offered to thee. Show favour to the hymns; awaken good 
fortunes. Protect us always with your blessings’’, 

sukra in pada b is an epithet common to stomah in a and 
somah in b; in connection with stoma, it denotes ‘bright, 
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sparkling’, and in connection with soma ‘pure 1. e., without 
admixture of milk, etc.’ 

(19) i. 7, 07, 9: 

wam vam brahmanaspate suvrktir 
brahméndraya vajrine akari | 
avistim dhtyo jigrt4m piramdhir 
Jayastam aryo vanisam dratih |! 

“This well-fashioned hymn, O Brahmanaspati, has been 
made for you two, (for thee, and) for the bearer of the 
thunderbolt, Indra. Show favour to our hymns of praise, 
awaken good fortunes; make an end of the enemies, of the 
enmities (i. e., inimical acts) of those who attack us’’. 

Geldner renders pada d as ‘extinguish the illwill of the 
rival, of those who are envious’. 

(20) 8, 34, 6: 

smatpuramdhir na a@ gahi 
visvdtodhir na ataye | 
divo amusya sasato 
divam yaya divavaso '! 

“Accompanied by lovely blessings, come for our 
protection, thou (Indra) that hast hymns of praise on all 
sides. You rulers of yonder heaven, come to (this) heaven, 
O lord of heaven’. 

visvatodhih ‘having hymns on all sides’ = to whom come 
hymns from all sides; it expresses the same idea as the epithet 
puruhata ‘invoked by many’. 

I have here construed puramdhi as ‘blessings’. In the 
alternative, one can understand it as ‘woman, i. e., wife’ and 
smat-puramdhi as ‘accompanied by the lovely wife’. Compare 
3, 53,6: kalyanir jaya surdnam grhé te ‘in thy house is a beauteous 
wife and joy (O Indra)’ and 10, 86, 11: indranim asa narigu 
subhagam ahdm asravam ‘among these women I have heard 
that Indra’s wife is (the most) beauteous’ which refer to the 
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beautiful wife of Indra, and 1, 82, 6: ut tvd sutdso rabhasa 
amandiguh pusanvdn vajrint sim u patnya madah which says that 
Indra, with his wife and with Pisan, has drunk the Soma 
juice with exhilaration. Compare also in this connection 
1, 156, 2: yah purvydya vedhdse ndviyase sumdjjanaye vignave 
dédasati and 5, 61, 4: para virasa etana mdrydso bhddrajanayah 
which refer to sacrificial offerings made to Visnu with his 
beautiful wife and to the Maruts and their beautiful wife. 
The epithet smat-puramdhi would then be synonymous with 
sumaj-jani and bhadra-jant. 

In the second hemistich (which forms the refrain to the 
first fifteen verses of this hymn), the vocative divdvaso is 
singular, while the verb yaya is plural. 

Sayana explains the second hemistich as—amusya 
amusminn indra sasatah Sasati | vibhakti-vyatyayah | tatra 
vayam sukham asmahe | he divavaso dipta-haviskendra divam | 
svargam yaya yuyam gacchatha ! bahuvacanam pijartham | 
yad va |! he divavaso dyu-namakam amusya amum lokam 
§4sanam kurvanto yiyam divam svargam yaya gacchatha | 
atra bahu-vacanam pijartham. Grassmann renders it as 
‘from this ruler’s heaven, have you (viz. Indra and his horses) 
come to the festival at day-break’ and Ludwig as ‘on the 
order of this Dyaus, are you gone to heaven, [O bay horses ], 
O Divavasu’. Geldner translates it as, ‘ruling over this 
heaven, have you indeed gone to heaven, O Divavasu’, and 
writes as follows in his note: “The refrain of the hymn is 
addressed to Indra and all the gods. It gives the grounds 
why Indra should be called thence: the gods, and with them, 
Indra have retired into heaven. And this explains the stress 
on yaya. The obscure vocative divavaso is referred to Indra 
by Sayana’’. 

The word - vasu in divdvasu has the force of the suffix 
vant (mant) ; compare vajinivasu ( = vajinivant), vibhavasu 
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(= vibhavant, vibhavan), siryavasu ( = sirydvant) and 
Sacivasu ( = Sacivant). The term signifies ‘possessed of 
heaven (or of splendour)’ i.e., lord of heaven (or of 
splendour)’; comp. the epithet divaspati and dyumant applied 
to Indra in 8, 98, 4 and other verses. 

The word divam in d, contrasted with amugya divah in c, 
refers to the sacrificial altar (vedi). The vedi is called ‘heaven’ 
because it is the place of the gods when they come to the 
sacrifice. Cp. TS. 1, 1, 11 (KS. 1, 11;.MS. 1,1, 12): eta 
asadant sukrtdsya loké where the vedi is described as sukrtasya 
loka or heaven. 

The first distich is explained by Sayana as—he indra 
smatpuramdhih svarga-kutumbi nah asman 4gahi|! tatha 
visvatodhih sarvajagato dharakas tvam nah asmakam itaye 
raksanaya agahi agaccha, by Grassmann as ‘with plenitude 
of blessings come to us, paying attention to all, for our 
protection’, by Ludwig as ‘with abundance come here to us, 
thinking from everywhere for our aid’, and by Geldner as 
‘with Puramdhi come to us, considering from all sides, 
for our assistance’. 

(3) 510.139, : 2¢ 

coddyatam stnytah pinvatam dhiya 
ut puramdhir irayatam tad usmast | 
yasisam bhagdm krnutam no asvina 
somam ndé carum maghdvatsu nas krtam "! 

This verse has already been explained on p. 157 above. 
The meaning is: Impel blessings towards us, make the hymns 
of praise swell, and impel good fortunes (towards us); this 
we desire, O Aévins, bestow on us a glorious share (of wealth), 
make us acceptable, like Soma juice, to our patrons’. 

Sa GN OB A ae 

ud iratam sunyta ut puramdhir 
ud agndyah Susucanaso asthuh | 
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sparhaé vésuni tamasapagulha- 
vts krnvanty ugdso vibhatth \ 

This verse too has been explained above on p. 142. ‘The 
meaning is: ‘“‘May the blessings come forth, and the hymns 
of praise. The flaming fires have leaped up. The shining 
Dawns have revealed the lovely wealth hidden by darkness”’. 

puramdhi ‘lovely woman, woman’ is used here figuratively 
to denote ‘hymn of praise’; see the observations on p. 151 
above. In the alternative, we can interpret it as ‘Dawns’ 
or as ‘blessings’; similarly, we can interpret sanrtah also 
as ‘good fortunes’ or ‘Dawns’. The two words s#nrta and 
puramdhi are synonyms. 

(23).2941, 134,18 

vayur yunkte rohita vayur aruna 
vaytt rathe ajiré dhurt volhave 
vahistha dhurt volhave ' 

pra bodhaya puramdhim 

Jara & sasatim iva | 

pra caksaya rodasi vasayosasah 
Srdvase vasayosasah \ 

“Vayu harnesses to the yoke of the chariot the (two) 
red horses, the (two) bright (i.e.,glossy) horses, swift, the best 
drawers in the yoke. Awaken good fortune (i. e., blessings) 
as the lover (does) the sleeping woman. Make heaven and 
earth visible, make the dawns shine for (thy) glory”. 

In the alternative, one can interpret puramdhi as ‘hymn 
of praise’. As observed by Geldner in his note, this verse is 
addressed to the morning wind, and puramdhi may refer to 
the pratar-anuvaka. pracaksaya denotes, according to him, 
both ‘cause to see’ and ‘make visible’. 

(24 ye TRO: 

nt ydd yuvéthe niyntah sudana 
uipa svadhabhth srjathah piramdhim | 
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présad vésad vato nd& sartr 

a mahé dade suvrato nd vdjam \ 

“When, O (ASvins) of good gifts, you yoke your teams, 
you let loose (to flow) hymns of praise according to your 
wont. May Vayu be pleased and like (them), as also the 
patron. He (Vayu) has taken wealth (with him) to Bie to 
us, like a conscientious (patron)”’. 

As pointed out by Geldner, niyutah signifies both ‘teams’ 
and ‘presents’. puramdhim, in b, refers to the pratar-anuvaka; the 
ASvins are said to let loose the hymns because they come to 
the sacrifice (with Indra, Vayu, etc. ) in the morning when 
the hymns are sung. Regarding the expression puramdhim 
upasrjathah, comp. 8, 35, 20: sdrgan iva srjatam sustutir tipa 
Syavasvasya sunvaté madacyutad ‘let loose to flow, like water- 
torrents, the fine hymns of praise of Syavagva, O ye (Aévins) 
that are exhilarated by the Soma drink’. Cp. also 7, 18, 4: 
dhentim nd toa saydvase didukgann tpa brahmani sasrje vdsigthah; 
6, 16, 37: upa tvd ranvdsamdrsam prayasvantah sahaskrta | dgne 
sasrjmahe gtrah. 

The import of padas cd is not clear. Geldner renders 
them as ‘May the patron satisfy, be behind, like the wind; 
he has brought the prize, in order to bestow (it), likea 
conscientious (patron)’. The explanations of Sayana, 
Grassmann and Ludwig are more or less similar to the above; 
they all construe na with vatah and interpret it as ‘like the 
wind’. 

For my part, I consider that vdtah is the upaméya and 
sarih the upamana in c, and that na has the force of ca also. 
The meaning is, ‘may Vayu as also the patron be pleased 
with our hymn; may Vayu take wealth with him to give to 
us, like the patron’. Compare in this connection v. 7 of hymn 
3, 58 (addressed, like hymn 1, 180 to the Asvins): dsvina 
vayund yuvdm sudaksa niytidbhis ca sajogasd yuvana ' nasatyd tird- 
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ahnyam jugand somam pibatam asridha sudanu in which the Aévins 
are exhorted to come with the niyutah and Vayu and drink 
the Soma juice. 

In padas ab, the poet, instead of saying “ASvins, when 
the hymns of the pratar-anuvaka are chanted, you yoke your 
team to the chariot and put in it- hundreds of thousand of 
wealth (to bestow on us)’, has said inversely that the hymns 
flow when the Aévins yoke their chariot. 

[20r ee Useless 

devasya savitur vayam 
vajayantah puramdhya | 
bhagasya ratim imahe "\ 

“Desirous of wealth, we pray with a hymn for the gift, 
of god Savitr and of Bhaga’”’. 

(26) 4, 34,.2: 

vidandso janmano vajaratna 

uta rtubhir rbhavo madayadhvam | 
sam vo mada agmata shm puramdhih 
suvtram asmé rayim érayadhvam " 

‘““O Rbhus, possessors of wealth and gems, do you, that 
know peoples, rejoice (in the Soma) in your turn. The 
exhilarating (Soma juices) have gone together to you, and 
also the hymn of praise. Impel towards us wealth accom- 
panied by good sons’’. | 


Regarding pada a, Oldenberg puts forth four alternative 
meanings :—knowing the birth (of themselves, or each of the 
others), cp. 7, 56, 2: té anigd vidre mithd janttram; 9, 81, 2: 
janmano vidvan (2) janmano may be ablative,’ who, because of 
your birth are known or discovered, as vdjaratnah (3) 
vidanasah used passively, ‘your birth being discovered or 
known’ (4) jumbling of meaning, ‘the Rbhus are knowing, 
their birth is known’, 
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(27). mAh, 5: 
pracim u devasvind dhiyam mé 
‘mydhram satdye krtam vastyum | 
visva avigstam vaja & puramdhis 
ta nah Saktam Sacipati Sdcibhih \ 

“A$vins, make our hymn which desires wealth, forward- 
inclined (and) unobstructed for the winning (of wealth). 
Help all our hymns in (the winning of) the prize. Help us 
with your powers, you lords of power’’. 

Pea ree 10.5012) -5: 

Jasya SdSvat papivay indra satran 
anadnukrtyd rdnya cakértha | 

sd te puramdhim tdvigim iyarti 
sa te mddaya suté indra somah \\ 

“Drinking which, O Indra, thou hast again and again 
cut down enemies and performed (exploits) that are 
inimitable and bring happiness, that (Soma) rouses the great 
hymn of praise for thee; (or the great blessing of thine) 
that (Soma) is pressed for thee, O Indra’’. 

(29) 1,181, 9: | 

yuvdm plsevasvina piramdhir ‘ 
agnim ugam nd jarate havigman | 

huvé yad vam varivasyad grnanoé 

vidyamesdm vrjdnam jirddanum \ 

“You, Asvins, are conferrers of blessings, like Pusan. 
The sacrificer awakens with praises Agni as (also) the Dawn 
when he, praising, invokes you for freedom from distress. 
May we attain food (and) the world of vivid light’’. 

The meaning of pada d which occurs at the end of most 
hymns attributed to Agastya, is obscure. 

In his note on 1, 165, 15, Geldner says that vrjana here 
is masculine and denotes a person belonging to a band of 
sacrificers while the neuter vrjana denotes the band itself. He 
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also considers that isa is synonymous with bhaa in the same 
way as ig is with bhojana and igay with bhuj. The meaning 
of pada d of our verse is thus, according to Geldner, ‘may 
we get to know a person who forms part of a band of sacri- 
ficers, who is liberal to guests and makes presents quickly 
(i. e., readily)’. 

varivasya = literally, desire for wide space. It is the 
opposite of amhas ‘strait, narrowness’ and means ‘freedom 
from distess, freedom from care’ (Geldner). It is instru- 
mental in our verse. 

I follow Ludwig in regarding huve in c as third person 
singular; see Delbrtick, AI. Verb., p. 70, § 130 for other 
such forms. 

Pada a is explained by Sayana as—he asvinau yuvam 
puramdhih bahu-prajfiah piseva posaka iva havisman havir- 
yuktah jarate stauti! yad va ! puramdhir bahinam dharayitri 
piseva prthiviva | dvitiyarthe prathama ! tam yatha stauti 
tadvat and by Grassmann as ‘our gift approaches you, Asvins, 
like Paisan’. Ludwig renders padas ab as ‘““He who has made 
ready the havis praises you, ‘like Pisan who bestows plenty 
are the Agvins’, thinking ‘like Agni and the Dawn’ ” and 
Geldner as ‘“‘(Like) Agni, like the Dawn, invokes so as to 
wake you, Aégvins, the offerer of oblations, fulfilling wishes 
like Pisan’”’. That is to say, Geldner looks on yuvdm as 
accusative, and construes puramdhih as an epithet of 
havigman. 

The reference in the second distich is to the prdatar- 
anuvaka and pratah-savana. 

(SOpan 275 1,4 

uta syd devo bhivanasya sakganis 
tvdgta gnabhih sajoga jnjuvad ratham | 
tla bhago brhaddivota rodasi 

pasa puramdhir asvindv adha pati ' 


puramdhi 183 


“May god Tvastr, subduer of the world, along with the 
wives (of the gods) accelerate the chariot, (and also) Ila, 
Bhaga, Rodasi who has high heaven (as her abode), Pisan 
who confers blessings, and the Aévins that are masters”. 

According to Geldner, the ‘chariot’ spoken of here is the 
hymn of praise. Inc, I have followed Geldner’s suggestion 
that brhaddiva is an epithet of Réodasi, i. e., of Rodasi, wife of 
the Maruts. According to Sayana, it is an epithet of Bhaga. 
Inb, I follow Sayana and construe puramdhi as an epithet of 
Pusan; see 1, 191, 9 explained above, and also Pischel in 
Ved. St. 1,204. 

mone a, 94, 15: 

sd no vrgant sdnisthaya 
sdm ghoraya dravitnod | 
dhiya viddhi piramdhya " 

“O strong (Indra), stand by us with your thought (i. e., 
insight) that brings good fortune and much gain, that is 
formidable and swift’’. 

Geldner renders the verse as “Stand by us, thou bull, 
together with Puramdhi (fulfilment of wishes) and dhi, that 
is swift, awe-inspiring and the best winner (of wealth)”. 

32) te 19'S 

tvdm agna indro vrsabhds satam asi 
tudm vigsnur urugdyo namasyah | 
tvdm brahma rayivtd brahmanaspate 
tudm vidhartah sacase puramdhya " 

“Thou, O Agni, art Indra, the bull among beings, thou 
art Visnu of wide steps, worthy of homage. Thou art 
the priest that finds wealth, O Brahmanaspati, thou, 
dispenser, art accompanied by Puramdhi’”’. 

The meaning of padas cd is: thou art the priest that 
wins wealth for the sacrificer, thou art Brahmanaspati, thou 
art Vidhartr and Puramdhi too. 
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In the alternative, one can render pada das “Thou, O 
dispenser, art accompanied by blessings (to be bestowed on 
thy worshippers)’. 

(33) 22n3B,010 

bhagam dhtyam vajayantah puramdhim 
ndrasdmso gnaspatir no avyah | 

dyé vamdsya samgathé rayinam 

priya devdsya savituh sydma \ 

“Desiring wealth, we (praise) Bhaga, Puramdhi and 
Dhi; may Naragamsa, lord of the goddesses, help us. May 
we be dear to god Savitr when wealth comes in, when riches 
are accumulated”’. 

In pada a, I supply a verb like vocdma; in the alternative, 
one can look on the participle vdjayantah as having the force 
of the finite verb and translate it as ‘we impel’. 

(S#}u5)35)33 

asmakam indréhi no 
rdtham ava puramdhya ' 
vayam Savistha varyam 
divt Srdvo dadhimahi 
divi stomam mandmahe ' 

“Indra, come to us with blessings, protect our chariot. 
O most mighty one, may we gain desirable fame today; we 
intone today a hymn of praise (for thee).”’ 

io) a Pa PP 

devo bhagah savita rayo &msa 
indro urtrdsya samjito dhananam | 
rbhuksa@ vaja utd va piramdhir 
dvantu no am? tasas turasah \ 

“God Bhaga, the impeller of riches, Améa, Indra, the 
vanquishers of Vrtra (and) winners of wealth, Rbhuksan, 
Vaja and Puramdhi—may they who are immortal, and 
overcomers (of enemies) extend their favours to us’’. 
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In pada b, I construe samjitah with vrtrasya and also 
with dhandnam. 

Paola aro, 21,9: 

protdye vadrunam mitrdm indram 
marutah krsvavase no adya } 

pra pusdnam visnum agnim piramdhim 
savitaram bgadhih parvatams ca " 

““Make Varuna, Miira, Indra favourable to us; make 
the Maruts favourable to us today; make Pisan, Visnu, 
Agni, Puramdhi, Savitr, the plants and the mountains 
(favourably inclined to us)”’. 

(37) 7:6;:495\44: 

tan no ‘hir budhnyo adbhir arkdis 
tat parvatas tat savita cdno dhai | 
tad osadhir abht ratisaco 

bhagah puramdhir jinvatu pra rayé \ 

“May Ahirbudhnya with the Waters and Hymns approve 
of this (hymn) of ours; may the Mountain and Savitr approve 
of it; may the plants, the Abhisacs and RAtisacs, Bhaga and 
Puramdhi inspire it for (the winning of) wealth”. 

(S3)i20c7,-9, 6: 

tvaim agne samidhano vasigtho 
jaratham han yaksi rayé puramdhim | 
purunitha jatavedo jarasva 

yaydm pata svastibhih sada nah \\ 

“O Agni, Vasistha has kindled thee; kill Jaritha, sacri- 
fice to Puramdhi for (the winning of ) wealth. O Jatavedas, 
chant the morning hymns in many ways. Protect us always 
with your blessings”. 

In pada a, the participle samidhanah has the force of 
the finite verb. In b, Aan is second person singular. 
The word jaratha, denoting a demon or other evil being, 
occurs in two other verses only, namely, in7, 1, 7: visvd 
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agné ‘pa daharatir yébhis tapobhir ddaho jaratham and 10, 80, 3: 
agnir adbhyo ntr adahaj ja4ratham where too Agni is said to 
have destroyed Jaritha. 

It is the opinion of Oldenberg that purunithd (in c) is a 
proper name, asin 1, 59, 7, and that itis instrumental 
singular. Other such proper names, he points out, are 
Dirghanitha, Sunitha and other names beginning with puru. 
And though it is true that, by the side of sahasranitha and 
sunitha, one finds sahasraniti, suniti and suniti, he thinks that 
there is no need to amend purunitha to purunita (loc.) 

Sayana explains pada c as—he jatavedah agne purunitha 
purunithena bahuna stotrena jarasva devan stuhi ! yad va | 
purunitha aneka-margani raksamsi jarayety arthah. 

ake A eames oaks Te et 4 

sdm no bhagah s4m u nah samso astu 
Sam nah piramdhih sam u santu rayah | 
sdm nah satyasya suyamasya Sdmsah 
sdm no aryama purujato astu \ 

“May Bhaga be propitious to us, propitious, Samsa, 
propitious, Puramdhi; may Riches be propitious to us; may 
the praise of Satyaloka (i. e., of the dwellers of Satyaloka or 
high heaven, of the host of gods), easy to guide, be propitious 
to us; may the much-born Aryaman be propitious to us”. 

In pada a, it is probable that samsah denotes, as explained 
by Sayana, the god Narasamsa, in contrast to the Samsa of 
the gods, devandm samsa or devasamsa who also seems to be 
a god. Cp. 10, 31,1: & no devanam upa vetu Sdmso visvebhis 
turdir dvase yajatrah ‘May the worshipful Devasamsa come to 
us for our protection with the strong All-gods’. 

Geldner translates purujata as ‘having much offspring’. 

(40), _-aisy32,.20: 

ardnu tt sigasati 
vajam puramdhya yuja | 
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a va indram paruhttém name gira 
nemtm tdsteva sudrvam \\ 

“It is indeed the vanquisher (sc. Indra) that seeks to win 
the prize with Puramdhi as companion. With a hymn of 
praise, I cause to bend Indra, invoked by many, as a 
carpenter bends the felly of good wood”’. 


sudrvam is perhaps used here by the poet as an epithet of 
indram also in which case it should be interpreted as ‘running 
well’ in connection with him. 


vah, in padac, is the so-called ethical dative and is 
untranslated. 

(41) 7, 36, 8: 

pra vo mahim aradmatim krnudhvam 
pra pausdnam vidathyam nd virdm | 
bhagam dhiyo ‘vitdram no asyah 

satdu vajam ratisacam piramdhim \ 

‘Make favourable to us the great Aramati, make favour- 
able Piisan as (also) the hero of the sacrifice, Bhaga who 
helps this our hymn of praise in winning (wealth), Vaja, 
Ratisac and Puramdhi’’. 


vah is the so-called ethical dative and is not translated. 
Geldner translates the verse as “In the winning of the 
prize, let there go first the great Aramati, Pusan like a master 
experienced in wise counsel, Puramdhi accompanied by 
gifts”. 
eet eyo, +: 
té hi _yajnésu_yajniyasa Bmah 
sadhastham vtsve abhi santi devah | 
tan adhvard usato yaksy agne 
srug ti bhagam ndsatya puramdhim " 
“The All-gods, helpers, are indeed worthy to be wor- 
shipped in the sacrifices: they have taken their seat. O Agni, 
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offer oblations readily in the sacrifice to them who bear 
affection, to Bhaga, to the Nasatyas, to Puramdhi’’, 

(43) 10, 64, 7: 

pra vo vayim rathayujam puramdhim 
stomath krnudhvam sakhyaya pugdnam | 
té ht devdsya savituh sdvimani 

krdtum sdcante sacttah sdcetasah \ 

“With hymns of praise, make inclined for friendship, 
Vayu who drives in a chariot, Puramdhi and Pisan. For, 
these (gods), of the same mind, of the same thought, come 
to the sacrifice at the instigation of God Savitr’’. 


(44) 10, 65, 13-14: 
paviravi tanyatur ékapad ajo 
divo dharta stndhur apah samudriyah | 
visve devasah srnavan vdcdmsi me 
sdrasvati saha dhibhth piramdhya \ 
visve devah saha dhibhth puramdhya 
manor yajatra am¢ta rtajnah | 
ratisaco abhigacah svarvidah 
svar gtro brahma suktam jugerata \ 
“May Paviru’s daughter, thunder, Aja Ekapad, the 
holder of heaven, Sindhu, the waters of the ocean, the All- 


gods hear my hymns of praise, (also) Sarasvati with the 
Dhis and Puramdhi. 


“May the All-gods with the Dhis and Puramdhi, 
honoured by Manu, immortal, who are observers of 
Satyaloka (i. ¢., of high heaven), the RaAtisdcs (and) 
Abhisacs, the finders of light, (and) the sun take pleasure 
in (these) hymns of praise, in (this chant)”’. 

(45) 10, 85, 36: 

grbhnami te saubhagatvaya hdstam 
maya patya jarddastir yathad ‘sah | 
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bhago aryama savita puramdhir 
mahyam tvddur garhapatydya devah \ 

“I grasp thy hand for good fortune, so that thou 
mayest attain old age with me thy husband. Bhaga, Arya- 
man, Savitr, Puramdhi—the gods have given thee to me 
for ruling over (my) house’’. 

(46) 4, 26, 7: 

ddaya syeno abharat somam 
sahdsram savan ayutam ca sakam | 
dtra puramdhir ajahad aratir 
made somasya mura dmurah " 

4, 27, 2-3: 
na gha sd mam dpa josam jabhara- 
bhim asa tvdksasa viryena | 
irma puramdhir ajahad aratir 
utd vatan atarac chitfuvanah "\ 
dva ydc chyeno dsvanid ddha dyor 
vt yad yddi vata uhuh puramdhim | 
srjad_yad asma ddha ha ksipaj jyam 
krsdnur asta mdnasa bhuranydn \ 

Hymns 4, 26 and 4, 27 in which the above three verses 
occur are closely connected and may be said to form a 
unity. They are concerned with the falcon’s carrying off 
Soma from heaven and bringing him toearth. Accord- 
ing to the Sarvanukramani, verses 1-3 of 4, 26 are the atma- 
stuti of Indra and the remaining verses of 4, 26 and hymn 
4, 27 are the dtma-stuti of the falcon (syena). This however 
js not really so; verse 4, 27, 2 is without doubt spoken by 
Soma and there seem to be narrative verses in 4, 27. See 
Geldner’s note on the two hymns. 

Very diverse interpretations have been given of the verses 
of the two hymns by Roth, Bergaigne, Pischel, Geldner and 
others; for literature thereon see Oldenberg, R V. Noten. 
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The word puramdhi occurs in the above three verses of 
these two hymns and hence I explain them here together: 


“The falcon, taking Soma, brought (him and), at the 
same time, One thousand and ten thousand Soma sacrifices. 
_ Then, in the exhilaration caused by Soma, the conferrer of 

blessings (1. e., the falcon), quick-witted, left (behind) the 
obstructing enemies in stupefaction. [Soma speaks] “It (sc. 
the falcon) did not carry me away with ease; he (sc. my 
guard, or band of guards) was superior to it (the falcon) in 
energy and valour’. (Nevertheless) the conferrer of blessings 
(i. e., the falcon) left (behind) there the obstructing enemies 
and growing strong (i. e., exerting all its strength) sped, 
surpassing the wind in swiftness. 

“When the falcon rushed down from heaven, or, when, 
it, the conferrer of blessings, was driven away from there, 
the archer Kréanu, being agitated in mind, shot at it and 
jerked the bowstring”’. 

The epithet puramdhi is applied to the falcon because, 
as said in 4, 26, 7: dbharat soémam sahdsram savah ayutum 
ca sakam it brought Soma from heaven to earth and thus 
made it possible for men to perform Soma sacrifices which 
benefitted themselves and also the gods. 

The aratih mentioned in 4, 26,7 and 27, 2 are the 
obstructions in the way of the falcon or the enemies that 
wanted to prevent it from taking away Soma. 

josam (in 4, 27, 2 a) is an indeclinable and means sukham 
‘with ease’; comp. Amarakofa 3, 4, 251: tusnim-arthe sukhe 
josam. 

apa-jabhara = apa-jahara. 

made somasya (in 4, 26, 7 d) refers to the exhilaration 


of the falcon caused by its successfully taking possession of 
Soma. 
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vt-vah (in 4, 27, 3b) has the sense of ‘to drive away’ 
(see Apte). The meaning of the pada is ‘or when they- (the 
guardians of Soma) drove away the puramdht’, i. e., ‘or 
when the puramdhi (the falcon) was driven out’. 

It is the opinion of Pischel (op. cit. p. 210) that the 
word puramdhi, in all the above three verses, refers to Indra. 
Geldner, on the other hand, writes as follows in his note 
on 4, 26, 7:” “Who is puramdhi? It is shown by the whole 
situation that it cannot be Indra, and by 4, 27, 3 that 
it cannot be the falcon. If puramdhi is adjective, the 
reference must be to Soma. Otherwise, it is an abstract 
idea, or its personification, that accompanied Soma 
when he was carried off. In 4, 50, 11 puramdhi is contrasted 
with arati, and is, like it, feminine. A genius puramdhi 
appears by the side of Bhaga (6, 49, 14; 7, 39, 4) and of 
other deities (2, 31, 4; 5, 42, 5; 6, 21,9; 10, 64, 7). Soma 
is called puramdhivan in 9, 72, 4 and is in 9, 110, 3, accom- 
panied by puramdhi, 4, 34, 2 mentions puramdhi by the side 
of exhilarations caused by Soma, and according to 10, 112, 
5, Soma arouses the puramdhi of Indra. As contrasted with 
arait (stinginess, illwill) puramdhi denotes ‘fulfilment of wishes, 
generosity, blessing, in particular, the mood to give induced 
in Indra by the exhilaration produced by Soma’. Hence, 
in 4, 26, 7 the addition mdde somasya. In any case the 
meaning is: with Soma comes generosity or blessing to the 
earth and stinginess remains behind (ima) in the place 
where Soma is held captive’. 


6. vayuna 


This word occurs about thirty timesin the RV and 
much. less frequently in other Vedic texts. The author of 
the Vedic Nighantu mentions it thrice, once in 3, 8 among 
the synonyms of prasasya, once in 3, 9 among the synonyms 
of prajnd, and once in 4, 2 among the eightyfour eka-padani, 
on which occasion Yaska (Nirukta 5,15, 2) explains it as 
vayunam veteh | kantir va prajid vd. Durga, commenting 
on this passage and on RV. 6, 21, 3 cited there by Yaska, 
writes: venam itt nyayyam | kantir vd abhidheya prajita va...tamah 
avayunam aprajnana -lakganam...saryena vayunavat prajianavac 
cakara...vayuna-Sabdena prajnanam ity ucyata ity upapattih | kanty- 
arthatvam apt kvacid upekgyam | thaiva vapakgena yojyam. In 
Nirukta 8, 20 and 9, 15,1, Yaska explains vayundni vidvdn in 
MS. 4,13, 7 and RV. 6, 75, 14 (which he cites here) as 
prajidnani prajanan which expression Durga explains as 
soadhikara-yuktant prajianani and prajndna-bahula respectively. 

Sayana, in his RV. commentary, explains vayuna mostly 
as prajndana or jnana, following Yaska; but in 2, 19, 3, he 
explains it as prakasan, in 2, 19, 8 as mdrgan, in 2, 34,4 as. 
gantygu, in 3, 29, 3 as aranydm _yonisthane...ajati viyate va vayunam 
angam, in 6, 7, 5 as gantavyesu margesu, in 8, 66, 8 as mar gzesu 
prajnanesu va, in 10, 44, 7 as prajianadni kantani va and in 10, 
46, 8 as prajndndani stotrani. Similarly, Skandasvamin, in his 
eo Oa Sou wi) word as S000 Ona -rapani 


and as prajnana in st 92, 6. Verlkata Nanas in he com- 
mentary, explains it as prajidnani. Skandasvamine Mabelraaae 
in their scholium on the Nirukta, explain avayunam as akantam 
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aprajndnam va and vayunavat as kantimat prajndnavad va (5, 15), 
and vayunesu as kantigu icchasu abhimukhyena karoti (5, 2 ). 

Bohtlingk-Roth explain the word as ‘mark, characteristic; 
rule, order, determination; distinctness, distinguishability, 
clearness’ in the PW; to these Bohtlingk adds ‘definite forms’ 
in the smaller dictionary. Grassmann, in his Worterbuch 
gives the meanings: ‘originally textile (from vi, vayatt) ; any 
artistic work, particularly one in which knowledge and skill 
are required; namely, the work of serving god, work of sacri- 
fice; brightness, light, regarded originally as a woven textile 
(see 5, 48, 3); this with kr, to produce a work, web, mostly 
figuratively, referring to light; with vid, to understand artistic 
work, namely, of the work of sacrifice; rule. Ludwig renders 
vayuna as ‘work’ mostly, but in two verses renders it as ‘per- 
formance’ (verrichtung). 

In Ved. St. 1, pp. 295 - 308, Pischel published an article 
on this word in which he expressed dissent from Béhtlingk- 
Roth, Grassmann and Ludwig in regard to the meaning of 
this word, and said that the word denoted ‘1. adj. mobile, 
surging; 2. subst. neuter: a) what is movable, living; b) 
gait, path, order; c) artifices, ways and means; d) custom, 
habit, precept, ordinance ;—fem. boundary, goal’, 

Lastly, Geldner, in his RV. Uber., observed in his note 
on 1, 92, 2: vayuna properly ‘rule of conduct, order, right 
arrangement, in particular, regulating time, chronological 
order’ and in the note on 6, 27, 3 ‘vayuna is regulating, 
arranging, particularly of time’; he rendered vayuna not only 
as ‘time, succession, definite time, right hour’, but also 
diversely as ‘path, right path, ways and means, direction, 
exact knowledge’. 

I admit that two of the meanings mentioned above, 
namely, ‘anti (light) and ‘path’ are correct as shown by the 
comparison of some RV passages. It is said in 1, 92, 2: 
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dkrann ugdso vayinani purvatha and 1, 92, 6: ugd ucchdnti vayuna 
krnoti that the Dawn made or produced vayuna. The only 
other words that are used in RV verses as the object of ¥ kr 
when Usas forms the subject are gatu (4, 51, 1: nandm divo 
duhitdro vibhatir gatim krnavann ugdso jandya), jyotis, (1, 48, 8: 
jpotis krnoti sundri; 1, 92, 4: gyoter visvasmat bhivanaya krnvatt ; 
5, 80, 6: punar jyotir yuvatih purvatha kah; 7,77, 1: akar jyotir 
badhamana tamamsi; 7, 81, 1: jyotis krnott sandri) and ketu 
(1, 92, 1: eta u tyd usdsah ketum akrata; 1, 113, 15: cttram ketim 
krnute cékitand ; 1, 124, 5: gadvam janitry akrta pra ketum). Itis 
not unreasonable to surmise that 1, 92, 6 is parallel to one 
of the above passages, that vayuna is a synonym of either gatu, 
ketu or jyotis, and, further, since the word purvatha occurring 
in 1, 92, 6 occurs in 5, 80, 6 also cited above that it is in fact 
a synonym of jyotis. This surmise is strengthened by the 
parallelism of the words avayuna and andha in 6, 21, 3: sd it 
tamo ’vayundm tatanvdt stryena vayunavac cakara; 4, 16, 4: svar 
ydd védi sud/sikam arkdir méhi jyott rurucur ydd dha vastoh | 
andha tamamsi dudhita vichkse n’bhyas cakéra n¢tamo abhistau 
and 1, 100, 8: sé andhé cit tamasi jyotir vidat (all these verses 
have Indra for deity). And if, in this connection, it is borne 
in mind that kdnti is one of the meanings of the foot vi of 
which vayuna is a derivative, (the meanings of the root vi given 
in Panini’s Dhatupatha are 1. gati 2. praptt 3. prajanana. 4. kanti 
9. asana 6. khadana), it becomes certain that vayuna has the 
sense of kantz ‘light, brightness’ and that Yaska is right in 
giving that explanation of vayuna. 

The meaning kanti (light, brightness) however does not 
fit the context in many RV verses, e. g., in 1, 189, 1: done 
nhya supdtha rayé asman visvdni deva vayunani vidvan. In con- 
nection with this verse, Pischel observes (I. c. p. 296): ‘He 
who, uninfluenced by earlier explanations, considers the 
passage, will recognise that supathd and vayundani are in agree- 
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ment and will render it as ‘O Agni, lead us by a good (safe) 
path to wealth, thou that knowest all paths, O god’”’; and 
on p. 298 he aptly compares with this verse 9, 46, 1: vidvan 
pathdh pura-éta rju negati; 10, 98, 11: vidvén patha rtuso 
devayanan and 6, 16, 3: véttha hi vedho ddhvanah pathas ca 
Sel pcan Hf, here too, it is borne in mind that the meaning 
path’ is akin to the meaning gati of the root vi, it becomes 
plain that Pischel is right in saying that vayuna has the 
sense of ‘path, way’ in the above verse. 

However neither the meaning kanti (jyotis, light, bright- 
ness) nor that of ‘path, way’ (panthah) fits the context in 
verses like 6, 75, 14: hastaghno vtsva vayunani vidvan paman 
pumamsam pari patu visvatah and 2, 19, 8: eva te grtsamadah 
Sura manmdvasydvo nd vayunani taksuh and hence the question 
arises in one’s mind: does vayuna like the cognate word viti? 
have in such verses, meanings akin to other meanings of root 
vt, or other meanings like ‘prajiana, work of sacrifice, textile, 
time, succession, etc’. mentioned above? The answer to the 
first part is ‘yes’ and to the second part,‘ no’; for, as I shall 
now show, the meanings of vayuna that are akin to the six 
above-mentioned meanings of the root vi are enough to 
explain satisfactorily all the passages in which vayuna occurs, 
and it is hence unnecessary to put forward other meanings 
like prajidna, time, work of sacrifice, etc., for that word. 
I begin with: 


1 One should also compare 5, 1, 11: vidvén pathinam urv antdriksam 
éha devan havirddydya vaksi. All these four verses, like 1, 189, 1 have 
Agni for deity. 

2 Viti is a derivative of the same root vi from which vayuna is deri- 
ved. According to Apte’s dictionary, vit denotes —1 going, motion 
2 producing, production 3 enjoyment 4 eating 5 light, lustre 6 clearing, 
purifying. The meanings 1, 2, 4, 5, it will be noticed, correspond to 
the meanings gati, prajanana, khadana and kanti of the root vi. 
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(Dongdy B28 wes 
td apaptann aruna bhandvo v¢tha 
svaytjo drusir ga ayukgata | 
dkrann ugdso vayinani parvatha 
rasantam bhanim drugir asisrayuh \ 

“The bright splendours have gone up quickly; they 
(the Dawns) have harnessed the bright cows that are 
easily harnessed. The Dawns have engendered brightness 
as of yore; the glorious ones have sent up their brilliant 
light’’. 

Compare, with respect to pada c, 5, 80, 6: punar jyotir 
yuvatth paurvatha kah ‘The youthful maiden (Usas) has 
engendered light as of yore’. Geldner renders this pada as, 
‘the Dawns have fixed the times as of yore’ and Pischel, 
padas cd as, “The Dawns made the paths as of yore (while) 
they, the reddish ones, shed bright splendour’ (I. c. p. 299). 


Hillebrandt (Ved. Chrest.) dissents from the Padapatha 
which has su-dyujah, and reads sva-dyujah which he explains 
as ‘yoking themselves’. Oldenberg (op. cit.) sees no necessity 
for changing the pada-ccheda and disapproves of the meaning 
‘yoking themselves’. 

(2) 1.026: 

dtarigma tdmasas param asyé- 
$@ ucchant? vayund krnott | 
Sriyé chando nd smayate vibhati 
supratika saumanasaydjigah \ 

“We have reached the end of this darkness; Usas, 
dawning, engenders light. Shining, she smiles brightly like 
a wooer; the beautiful one has awaked for happiness”. 


Geldner’s rendering of pada b and Pischel’s of padas 


a b are similar to their renderings of 1, 92, 2 c and 1, D2 
-c d given above. 
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ta atnata vaytinam virdvaksanam 
samanya vrtaya visvam & rajah | 
apo apacir apara apejate 

pra paroabhis tirate devayir janah \ 

“They (sc. the Dawns) have, in one action, spread light 
in which men thrive, throughout space. The man longing 
for gods pushes back those (Dawns) that are later (i. e., that 
are to come); with the earlier ones, he lengthens his life”. 

The import of padas cd is obscure. Geldner observes 
in his note: “The later, i. e., the future, Dawns are feared 
because they shorten the lives of men (1, 92, 10. 11), while 
those that are in the past have prolonged his life. The pious 
man therefore presses back the future in which he will not 
live any more, to a distance”. According to Oldenberg, (op. 
cit.) on the other hand, the meaning is: the pious man 
(devayu) drives away the earlier Dawns to the west and lets 
them pass away there, while he prolongs his existence with 
the new dawns that appear in the east. 

Geldner translates pada a as, ‘these (Dawns) have ex- 
tended the series (of days) which allow men to grow up’, 
and Pischel as, ‘they (the Dawns) made a path in which are 
hidden male children’. Sayana explains the verse as — tah 
usasah atnata vitanvanti |! kim ! vayunam prajfianam | 
kidrsam ! viravaksanam virair rtvigbhir vahaniyam ! yad va 
vaksanah karya-vodharo yena preryante tat tadréam ! kim 
ca ! samanya eka-riipaya vrtaya avarakaya diptya visvam 4 
Sarvam api! rajah jagat atnata | evam sati devayuh deva- 
kamah janah apacih apafcanah prati-nivrtta-mukhih 
aparah anya agaminih usasah apejate apacalayati ! aparo 
*pa-Sabdah ptranah ! puarvabhis tabhih pra tirate ! pra- 
purvas tiratir vardhanarthah ! vardhayati sva-manisam 


vardhate va svayam. 
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(4) 6, 2159: 

s@ it tamo ‘vayundm tatanvat 
stiryena vayinavac cakara | 

kada te marta am/tasya dham- 
éyakganto na minanti svadhavah " 

“With the sun, he (sc. Indra) has illumined the murky 
darkness that had spread itself; the mortals that desire to 
adore thee do not at any time, transgress the laws of im- 
mortal thee, O strong one’’. 


With the expression avayunam tamah compare andham 
famah in 1, 100, 8: s6 andhé cit tamasi jyotir vidat ‘even in 
murky darkness, he (Indra) found the light’ and 4, 16, 4: 
svar yad védi sud? sikam arkdir mahi jyoti rurucur yad dha vastoh ' 
andhé tamamsi dudhita vicdkse n¢bhyas cakara n¥tamo abhistau 
‘When the lovely sun was won with the hymns of praise, 
when they (sc. the Angirases) made the great luminary shine 
n the morning, the most heroic (Indra), in assistance, made 
ithe raging murky darkness become visible to men’. 


Geldner translates avayundm tamah as ‘timeless darkness’ 
and Pischel as ‘the darkness without paths’. 


kada na minanti=kadacana na minanti; Sayana: kada=kadacit 
Geldner however renders, ‘when do the mortals not 
transgress ?.’ 


(5)' by 44,5: 
tam im hinvanti dhitayo dasa vrtso 
devam mdartasa itaye havamahe | 
dhdnor ddht pravata a sd rnvaty 
abhivrdjadbhir vayuna ndvadhita \ 
“Him (Agni) urge forward hymns of praise and the ten 
fingers; we mortals invoke the god for protection. He rushes 


from the desert to the rivers; with those that go, he put on 
new splendours”’. 
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Geldner understands abhivrajadbhih as referring to flames. 
Pischel (1. c. p. 300, n. 2) suggests that they are perhaps the 
gods; Grassmann takes the word as an epithet of Agni in his 
translation. The term refers perhaps to the body-guard, 
payavah, that are mentioned in 4, 4, 13 (»é paydvo mamateyam 
te agne pdsyanto andhdm duritad drakgan) as protectors of 
Mamateya. 

vayuna = kantih, jyotigah. Compare 2, 10, 1: sriyam vasano 
ami to vicetah ‘(Agni), wise, immortal, that has put on glory’; 
3, 1, 5: Socér vdsdnah ‘(Agni) who has put on splendour’: 4, 5, 
15: risad vasdnah sudysikariipah ‘(Agni Vaisvanara) of lovely 
form, who has put on bright (splendour)’. 

vayunad ndvadhita is rendered by Geldner as ‘made new 
paths’ and by Pischel as ‘made new ways (ordinances)’. 

Pischel translates pada c as ‘he hastens from the surging 
sea’, Oldenberg, referring to 10, 4, 3: dhanor adht pravata yasi 
haryan, opines that the poet uses pravatah in our verse instead 
of pravata on account of the metre. 

(Ohip Oe Ts) 33 

vdisvdnara tava tani vratani 
mahdany agne nakir a dadhars. ' 
ya) Jayamanah pitror upasthe- 
‘vindah keltim vayinesv dhnam " 

“OQ Agni Vaisvanara, no one has impugned thy great 
commandments, when thou, being born in the yoni of thy 
parents, foundest the harbinger of days (i. e. the sun) among 
the luminaries (and set him in the sky for all to see)”. 

The reference here is to the finding, 1. e., freeing, of the 
sun who, with the Dawns, stars, waters, cows etc., had been 
confined in the rock-cave by Vala and the Panis, and setting 
him in the sky. As I have shown elsewhere (JOR. xiv. p. 
282 f.), Agni took part in this exploit with the Angirases, 
Indra, Brhaspati, etc. 
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ahnim ketuh is the sun; vayunesu (=jyotthsu) refers to the 
luminaries—Dawns, sun, moon, stars, etc., that were likewise 
confined in the rock-cave, or, to the light spread by the sun 
when he was placed in the sky. Cp. 10, 156, 4: dgne nakgatram 
ajaram & sttryam rohayo divi | dadhaj jyotir janebhyah “Agni, thou 
hast made the unaging star, the sun, mount the sky, confer- 
ring light on men’. 

Geldner translates pada d as, ‘when thou foundest the 
mark (Wahr-zeichen) in the succession of days’. Pischel too 
renders ahndm vayunesu as, ‘in the order (course) of days’ (p. 
300). 

t)) eeu CLD eke 

dbhad idém vayinam 6 $u bhasata 
ratho v¢sanvan mddata manisinah | 
dhiyamjinod dhignya vispdlavasn 
divo napata suk¢te Sucivrata " 

“Tt is now light, be you well-prepared. The chariot is 
harnessed with strong horses. Praise, O wise priests, the 
sons of heaven, impellers of thoughts, worthy of praise, (the 
two Afvins,) who are accompanied by Vispala, whose en- 
compassing of the pious person is brilliant (i. e., who carefully 
guard the pious person from distress)’’. 

Compare 7, 76, 2: abhud u ketir usdsah purdstat ‘the light 
of Dawn has appeared in the east’; 7, 67, 2.3: dceti 
ketur ugdsah purdstac chriyé divd duhitur jayamanah " abhi vam 
nundm asvind sthota stomath sigakti ndsatya vivakvan “The banner 
(i. e., ght) of Usas, daughter of heaven, is perceived 
appearing in the east, for glory. O Asvins, O Nasatyas, the 
good Hotr, eloquent, turns to you now with hymns of praise’’; 
1, 184, 1: ta vam adyd tav aparam huvemocchantyaim ugasi vahnir 
ukthath ““O Agvins, with hymns of praise, we, efficient, invoke 
you now, and later, (i.e., in future) when Usas is dawning” ; 
1, 46, 1: eg6 usd dparoya vy icchati priya divth \ stugé vam 
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asvina brhat ““This new Usas, dear daughter of heaven, is now 
dawning; I praise you loudly, O Agvins”. The Aévins, as is 
well-known, are invoked in the dawn in the matutinal litany 
( pratar-anuvaka): the words vayunam and madata of our verse 
refer to this light of the dawn and to this litany. 


Geldner translates pada a as, ‘It is the right hour now, 
be well prepared’ and Pischel (p. 305) as ‘So is the law, 
accommodate yourself to it’. 

fo elt, 10, 

kavir na ninydm viddtham sadhan 
v¢g$a yat stkam vipipano arcat | 
diva ittha jijanat saptdé kartin 
ahna cic cakrur vayunad grndntah \ 

“Attaining hymns of praise as a wise man to what is 
hidden, he (Indra), when the bull sings pressing out the juice, 
has now engendered the seven seers, (sons of) heaven. They, 
singing, produced lights along with the day”’. 


The reference in pada c is to the Angirases, and in pada 
d to the Angirases and Indra producing light, i. e., placing 
the sun in the sky and making the day, by chanting spells of 
truth; see JOR. xiv. p. 229 f. 


As pointed out by Geldner, vrsd, in b, refers to the 
pressing stone and not to Indra; cp. 7, 22, 4: Srudht havam 
vipipandsyaddreh where the epithet vipipand is applied to adri 
(pressing stone). With respect to d, compare ], 71, 2: vila 
cid drlha pitéro na ukthdir ddrim rujann dngtiraso rdvena ' cakrur 
divo brhato gatim asmé ahah svar vividuh ketam usrah where it is 
said in d that the Angirases ‘found for us the day, (lights ees 
the sun) and the banner of the Dawns’. 

Oldenberg translates pada b as ‘when the bull who has 
drunk the effusion (i. ¢., the liquid that has gushed out) 
raises his chant’ and refers to Bergaigne 2,277. 
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Geldner translates pada d as ‘with the day itself have 
the praisers produced regular times’ and Pischel (p. 400) as 
‘praising they brought about the order (course) of days’. 

eee Rare 

sa mahina indro drno apam 
pratrayad ahihacchaé samudram | 
djanayat stryam vidad ga 
aktunahnam vayundani sadhat "\ 

“The mighty, Indra, killer of the ahi, impelled the 
torrent of the waters towards the sea. He engendered the 
sun, found the cows, won the lights of days along with 
night’’. : 

The reference here is to the conquest of Vrtra, on which 
occasion, too, Indra, as in the conquest of Vala,- won Cis eas 
delivered from confinement) the cows and waters (rivers), made 
the sun and dawn shine, propped up earth and heaven, etc. 
The expression ahndm vayunani ‘lights of days’ refers to the sun 
and the Dawn, and to the moon and stars also.?. In 4, 16> 
3 explained above, the poet has said that the Angirases and 
Indra ‘produced lights along witht the day’. The term ‘day 
there includes night also, that is, the producing of the 
night is implicit in that verse. In our verse, the poet 


* Compare 10, 68, 10-11: himéva parna musita vdandni bfhaspdtina 
krpayad valé gah \ andnukrtydm apunas cakara yat stiryamasa mith4 uccaratah \ 
abhi syavam nd kfSanebhir dsvam naksatrebhih pitdro dyam apimsan | ratryam 
tdmo ddadhur jy dtir dhan bthaspdtir bhindd ddrim viddd gah “Vala was made 
to lament for the cows of which he was robbed by Brhaspati, as trees for 
the leaves of which they are robbed by winter; making the Sun and 
Moon rise alternately, he performed an exploit that cannot be imitated, 
cannot be repeated. The fathers (i. e., the Angirases) adorned the 
sky with stars as (one adorns) a black horse with pearls; they placed 
darkness in the night and light in the day. Brhaspati cleft the rock 
(-prison) and found (and set free) the cows”. These verses mention not 
only the cows and the sun but the moon and the stars also in connection 
with the overthrow of Vala. 
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explicitly mentions the night, and the expression akiunahnam 
vayunani used by him is synonymous with the expression 
ahna vayunani in 4, 16, 3 and ahah svah in 1, 71,2 explained 
above. 

Geldner translates d as ‘he regulated the succession 
of days with night’; similarly Pischel (p. 300). 

Ebuee esl, 159, 1: 

dgne naya supdatha rayé asman 
visvant deva vaytndni vidvan |! 
yuyodhy asmaj juhurandm éno 
bhityistham te ndama-uktim vidhema " 

‘“Aoni, lead us by a good path to wealth, thou that 
knowest all paths, O god. Remove from us the distress that 
is hemming (us) ; we adore thee with many hymns of praise”’. 

Geldner renders vayunani here as ‘right paths’; similarly 
Pischel. 

fue 10, 122.2: 

jusano agne prat: harya me vdco 
visvani vidvan vayundn sukrato | 
gh¢tanirnig bréhmane gatim éraya 
tava deva ajanayann dnu vratam \ 

“Have delight in my hymns of praise, O Agni of fine 
insight, adorned with ghee; them cherish, thou that knowest 
all paths; make a path for the hymn of praise; the gods 
have engendered according to thy law”. 

Geldner renders vayundni as ‘rules’ and pada d as ‘accord- 
ing to thy ordinance have the gods engendered (it?)’ and 
observes, ‘compare 10, 65, 7: svddhyo janayan brahma deval’ . 
It is possible however that the poet has used fava in the sense 
of wam, in which case, pada d means, ‘the gods have en- 
gendered thee according to law’. Cp. 10, 88, 10: stomena hi 
divt devéso agnim djijanan cchaktibhi rodasipram; 10, 88, 13: 
yaisvanaram kavadyo yajniyaso ’gnim deva ajanayann ajuryam; 9, 
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7,2: vatsvanardm rathyam adhvaranam yajnadsya ketim janayanta 
devah. 

(i2y° 1 AAG 

sd im mrgo apyo vanargur 

tuipa tvacy upamdsyam nt dhayi | 
vy abravid vayund martyebhyo 
‘gnir vidvan rtactd dhé satyah \ 

“He, the aquatic animal, who moves in woods, has been 
placed in the upper-most skin; he has told the paths to the 
mortals, for he, the dweller of Satyaloka, the knower of 
Satyaloka, indeed knows (them)”’. 


Geldner explains in his note that the first distich refers 
to the three abodes of Agni—in water, in wood and on the 
earth, i. e., on the fire-altar. The paths, vayunani, are those 
that lead to heaven and that are trodden by the gods. Cp. 
10, 98,11: vidodn pathd rtusé devayanan where Agni is described 
as ‘the knower of the paths trodden by the gods’. 


(l3)ar532 9,04: 
pitd yajnandm dsuro vipascttam 
vimanam agntr vayunam ca vaghdtam | 
a vivesa rodasi bhtrivarpasa 
purupriyo bhandate dhamabhth kavth \ 

“The father of sacrifices, great among inspired persons, 
Agni is the measure and the path of priests. He entered into 
the two very bright worlds; the wise one, dear to many, is 
praised by the hosts’’, 


The word dhdmabhih refers to Agni’s flames (see Grass- 
mann s-. v. dhama). Cp. 6, 12, 5: ddha smasya panayanti bhaso 
vethd yat taksad anuyati prthoim ‘his splendours, (i. e., flames) 
proclaim his greatness as he, cutting, moves swiftly along 
on the earth’ and 2, 4,5: @ Jan me abhvam vanddah pananta 
‘when the eager (flames) proclaim his might to me’. 
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In the alternative, we can translate pada d as ‘the wise 
one, dear to many, adorns himself with (i- e., is glorified by) 
hosts (of flames) ?’ 

Geldner renders dhémabhih as ‘on account of his qualities’ 
both here and in 3, 37, 4: purugtitasya dhamabhih saténa maha- 
yamast | indrasya carganibhytah which he translates as ‘with a 
hundred qualities of the much praised Indra, the master of 
peoples, do we magnify (him)’. 

OC) ey ay Aen 

esa sya yujand parakat 

paica kgitth pari sadyo jrgati | 
abhipasyanti vayund jandnam 
dwo duhitéd bhivanasya pdtni \ 

“Harnessing (the chariot), she goes in one day to the five 
peoples from afar, observing the ways (of life) of the people, 
she, (Usas) the daughter of heaven, the ruler of the world’’. 

ed ee hs UU... 

pra tat te adyd Sipivigsta nam- 

aryah samsami vayinani vidvan | 
tam tvd grnami tavdsam dtavyan 
ksdyantam asya rdjasah parake \! 

“Knowing the ways, I now praise the names of thee that 
art distinguished, Sipivista. I, weak, praise mighty thee, 
that dwellest in the far side of this world’’. 

vayunant vidvan ‘knowing the way’ =knowing the 
manner, the proper procedure. Geldner translates the 
expression as ‘that possess exact knowledge’. 

Keith (Tran. of TS. p. 112, TS. 2, 2, 12, 5) writes in 
note “‘vayundni seems here certainly to denote the knowledge 
of the modes of song”’. 

(16) 8, 66, 8: 

v¥kas cid asya varand uramdthir 
G vayunesu bhugati | 
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sémam nah stomam jujusana @ gahi- 
ndra pra citraya dhiya \ 
‘Even the wild wolf that slaughters sheep accommodates 
itself to his ways. Taking delight in this our hymn of praise, 
come, Indra, with beautiful (i. e. benevolent) mind”. 


vayunegu ‘in his ways’=to the ways chalked out by him, 
to his rule, to his ordinance. Geldner translates pada b as 
‘waits on his (Indra’s) time’ and writes in his note, ‘““What is 
meant is: ‘according to the times of the three savanas. Even 
the wolf has definite times for his expeditions’”’. 

GLA, So oleae 

juiydte mana utd yuijate dhiyo 
vipra viprasya brhato vipascttah | 
vt hotra dadhe vayundavid ¢éka in 
mahi devasya savituh pdrigtutih \ 

“They harness the mind and they harness the thoughts, 
they, the wise ones, that know the eminent wise one. The 
knower of the (proper) way (i. e., of the rule) performed, 
verily, by himself the functions of the Hotr. Great is the 
praise of God Savitr’’. 


Geldner renders pada c as ‘quite alone, he determines 
the sacrifices as the knower of time’. 


Keith (1. c. p. 162, TS. 2, 2, 12, 5) renders padas bc as 
“the priests of the mighty wise priest, he alone who knows 
the way, ordains their priestly functions”’. 

(18) 3, 5,63 

rbhus cakra tdyam caru nama 
visvant devd vayundni vidvan | 
sastsya cadrma ghrtdvat padam ves 
tad id agnit rakgaty dprayucchan |! 

“He, the god, who knows the proper ways, i. e., the 

laws, made (won for himself) the praiseworthy name of rbhu. 
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The leather-bag of food, containing ghee, the abode of the 
bird,—all this Agni guards carefully”. 


The meaning of this verse is obscure. It is the opinion 
of Geldner (see his note) that sasasya carma ‘leather-bag of 
food’ isa mystical way of saying ‘udder’, and that the 
udder in question is the mysterious udder spoken of in 
3, 55, 13 as that which no human eye perceives, namely, the 
udder of Prsni according to 4, 5, 7. 10. 

CLOV= = 1, )162, 18: 

cdtustrimsad vdjino devdbandhor 
vankrir asvasya svddhitih sdmeti | 
dcchidra gatra vaytina krnota 
parusparur anughigya vi Sasta \ 

“The axe goes to the thirty-four ribs of the race-horse 
that is kindred to the gods. Make (i. €., cut) parts of the 
body undamaged according to rule; cut joint after joint, 
crying out (the name)’. 

Geldner translates pada c as ‘arrange the parts of the 
body undamaged’’, and observes in the note that vayund kr 
is synonymous with riutha kr. The translations of Oldenberg 
and Pischel (p. 303) are similar to that of Geldner. 


I follow Uvata and Mahidhara (comm. on VS. 25, 41) 
in regarding vayund as instrumental singular. 


Keith (I. c. p. 379: TS. 4, 6, 9, 3) renders the pada as 
“skilfully do ye make the joints faultless”’. 
pil pag gt GPA 
a dhendvo mamatéyam dvantir 
brahmapriyam pipayant sdsminn tidhan | 
pitvd bhikseta vayunani vidvan 
dsavivasann dditim urugyet " 
“The milk cows, favouring Mamateya, who loved hymns 
of praise, fed him in the same udder. The knower of laws 
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may beg for (this) food. Invoking Aditi with (his) mouth, 
he should preserve his blamelessness”’. 


I have followed Geldner in the translation of pada d. 
Pada c is translated by him as ‘for this drink, he (only) 
should beg who has exact knowledge’. 


It seems to be the opinion of Oldenberg (op. cit. 1, 265) 
that the expression aditim urugyet can be rendered as ‘let him 
keep off Aditi’ and alternatively as ‘let him give free room to 
Aditi’. Pischel (p. 298) would supply aditth as subject of 
urugyet; he translates padas c and d as ‘who, knowing the 
ways, begs for nourishment, winning over Aditi with (his) 
mouth (= praise), him will she protect’. 

(21)") lOS Paes 

cdtuskaparda yuvatih supésa 
ghrtdpratika vayinani vaste | 
tdsyam suparnad vf sana nt gedatur 
yatra deva dadhiré bhagadhéyam \ 

“The youthful maiden of lovely form, who has four 
braids and is bright in appearance, puts on laws. The two 
male birds sat on her, in whom the gods received (their) | 
share (of offering)”’. 


The maiden in question is the vedi (altar); the four 
braids are the four boundaries of the vedi; ‘puts on laws’ = is 
made in the shape prescribed by the rules. The two male 
birds are, according to Geldner, the two gharma, 1. e-, sun 
and fire, spoken of in v. 1 of the hymn and further described 
in v. 4, and according to Sayana, the sacrificer and brahman 
priest or the sacrificer and his wife. 


| I have followed Geldner in understanding vayundni as 

‘laws’; this is the opinion of Pischel also (p. 305). The epithet 
ghytapratika however which Sayana explains as ghrta-pramukha- 
haviska, refers to oblations offered in the fire of the vedi; and 
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it seems to be preferable to understand vayunant here as ‘kantih, 
splendours, glories’. 

(22) 2, 34, 4: 

prksé ta vised bhuvana vavaksire 
mitraya va shdam & jirddanavah | 
p¥ sadasvaso anavabhréradhasa 

ripyaso nd vayunesu dhursddah \ 

“They, whose gifts are quick have grown up in order 
to make all these worlds strong, or for steadfast friendship, 
they whose horses are spotted, whose gifts cannot be taken 
away, who, when on the road, are diligent like falcons”’. 

dhtirsadah ‘staying in the yoke’ = dhuramdhara, diligent, 
efficient. The meaning of pada d is, ‘who, when on the road, 
move swiftly like falcons’. Geldner translates the pada as, 
‘they are like falcons, flying out at definite times’, Pischel 
(p. 301) as ‘who, like bulls, harness themselves to the yoke 
of the laws, i. e., who, unruffled, attend to their duty of 
sending rain’. 


keeteibes ati: 
sana ta kacid bhivand bhavitva 
madbhth sarédbhir duro varanta vah | 
dyantanta carato anydd-anyad td 
ya cakara vayind brahmanaspatih \ 

“Some of these beings must be old; your doors (i. e., 
the doors of the prison confining you) were shut for months 
and years’. Not competing, the two follow the paths (i. e., 
the laws), different for each, which Brhaspati has made’. 


Verses 3, 4 which precede this in this hymn are concerned 
with the overthrow of Vala by Brhaspati and the Angirases 
and the setting free of the cows, waters etc., while the verse 
which follows (viz. v. 6) speaks of the treasure (i. e., the 
cows etc.) hidden by the Panis. 
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I follow Geldner in the translation of pada a. bhavitva 
= bhavitavyani; according to the usage of classical Sanskrit, 
sana kacid bhuvand bhavitva should be sana kars cid bhuvanair 
bhavitavyam. In pada b (which contains 11 syllables only 
instead of 12), Grassmann proposes to read vi duro varanta vah 
instead of duro, and to translate ‘the doors were opened’ 
(Sayana similarly explains varanta as vivrnvanti), Oldenberg 
(op. cit.) sees no reason for emendation; and he translates * 
the verse as: ‘These ancient beings, whatever they were, 
were destined for existence. (But) throughout months and 
autumns, they had closed the doors for you (these beings). 
(Now, however, through the act of Brhaspati) move the two 
(sun and moon) without bringing into connection (with each 
other the order of their movement; i. e., each independent 
in his movement), each according to the different (order) 
which Brhaspati has established’. 

The two referred to in the second distich are, according 
to Ludwig too the sun and the moon, according to Grassmann, 
past time and future time, and according to Geldner, the 
Angirases and Vasus who took part without rivalry in the 
liberation of the cows. 

Verses 4, 5 of hymn 7, 76 too refer to the release by the 
Angirases of the sun, Dawns, etc., that had been confined in 
the cave-prison of Vala. They read as: ta id devandm sadhamada 
dsann rtdvanah kavdyah purvydsah '\ gulhdm jyotth pitdro dno 
avifidant satydmantra ajanayann ugadsam " samand aurvé ddhi sdm- 
gatasah sdm janate na yatante mithds té \ té devandm nd minanti 
vratany dmardhanto vasubhir yadamanah. Verse 5 has been ex- 
plained by me in JOR xix. 107; and I have said there that 
the word ¢e in padas be refers not only to the sun and Dawn, 





1 An alternative rendering of pada a given by him is: ‘Old had be- 
come these beings destined for existence; i. e., they waited in vain in the 
hope that they might be able to set to work, and therefore became old’. 
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but also to the cows, waters etc., that had been imprisoned 
together in the rock-cave. 

Pada b says of these beings that they came to an under- 
standing and did not strive with one another, and pada c, 
that these beings did not infringe the laws of the gods. These 
two padas are nearly parallel to padas cd of our verse which 
speaks of the laws of Brhaspati and of two beings not striving 
with each other (note the occurrence of the verb yat in 7, 
76, Sb and 2, 24, 5c). There seems to be no doubt that these 
two beings are the sun and the moon as opined by Ludwig 
and Oldenberg, and that the moon is included among the 
beings referred to as ¢e in 7, 76, 5 and ahndm vayundani in 2, 19, 
3 (no. 9) explained above. Compare 10, 68, 10: andnukrtyam 
apunas cakdra yat stryamasa mithé uccdratah explained in the 
footnote on p. 202 above; cp. also 10, 85, 18: parvapardm carato 
mayayaitdu sisa krilantau pari yato adhvardm | vtsvany anyo 
bhuvanabhi cdsta rttinzr anyo vidddha jayate punah which also 
refers to the different motions of the sun and the moon. The 
first of these verses says explicitly that Brhaspati made the 
sun and the moon to rise alternately, 1.e., that he established 
different paths (rules) for them. 

eb peg (AO aA eS 

Ghir iva bhogath pary ett bahim 
Daya hetim paribadhamanah | 
hastaghné visvd vayunani vidvan 
puman pimadmsam pari patu visvatah " 

“Like a serpent, it goes round the arm with its folds, 
warding off the impact of the bow-string. May the manly 
arm-gaurd, knowing all kinds of shooting, protect the man 
on all sides’. | 

vayundni = asanani, shootings; the meaning of padas ed is: 
may the arm-guard that is used to all manners of shooting 
arrows, protect the wearer on all sides. 
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Keith (1. c. p. 375) translates pada c (=TS. 4, 6, 6, 5) as 
“Tet the hand - guard knowing all cunning”’. 


(25) y.510, AOp sae 
ahim randhayam my gayam Srutdrvane 
yan ma jthita vayind cananusak | 
ahadm vesdm namradm aydve karam 
ahadm sdvyaya padgrbhim arandhayam \\ 
“I subjected Mrgaya for Srutarvan even when missiles 
came to me (i. e., hit me) one after another. I made Vesa 
subject to Ayu and subdued Padgrbhi for Savya”’. 


vayuna=asanani, missiles. ‘The plural vayund has the 
singular verb ajzhiita for predicate. Compare 1, 41, 19: yd te 
dhamant haviga ydjanti ta te visva paribhtr astu yajiam and sdrva 
ta te dpi devésv astu in 1, 162, 8. 14 where the singular astu is 
used with plural nouns. See also the verses referred to in 
Oldenberg’s RV. Noten, Index, Syntax and Stilistik— 
Kongruenz des Numerus und ihr Fehlen. 


Compare in this connection the use of the word jihdna, 
participle of the root Ad, with prsatka ‘arrow’ in Kiratarjuniya 
13, 23: apayan dhanusah  Sivantikasthair vivare sadbhir 
abhikhyaya jihanah | yugapad dadrée visan varahas tad- 
upodhais ca nabhascaraih prsatkah 1! 


Grassmann looks on vayund as feminine singular; so does 
Pischel (p. 307). The former translates pada b as ‘even 
when strength left me gradually’, and the latter as ‘although 
I missed my aim’. Ludwig translates it as ‘even when he 
followed my work’ and Oldenberg as ‘when he rushed upon 
me following the rules properly’, observing that the subject 
of ‘rushed’ is perhaps Srutarvan though this is not certain. 
Geldner renders it as ‘when he sped to me in a manner that 
was not at all becoming, not at all proper’; according to him, 
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vayuna is either instrumental singular or one has to supply 
after it a participle like dadhanah (1, 144, 5) or vidvan. 
Bebo), 3, 429,°3: 
uttanayam dva bhara ctkitvant 
sadyah pravita v¢sanam jajana | 
arusastupo risad asya paja 
ilayas putro vayine *janista \ 
“He placed him, knowing (i. e-, well), in the prone one 
( fem.) ; she bore the bull in the instant after she was covered. 
Bright-crested, - white is his sheen - the son of Ila has been 
born in the birth-place (yoni)”’. 


vayune= janmani, in the place of birth. The first distich 
speaks of Agni being produced by the aranis (mentioned in 
the immediately preceding verse) ; avabhara in a has the force 
of the past. The subject is the uttardrani; uttand and pravita 
refer to the adhararani. 


Geldner translates vayune *janigta as ‘has been born at 
the right time’ and Pischel as ‘was born in the place (way) 
of the sacrificial offerings’. 

fel) alg DeyL2 : 

imam no agne adhvardm 
hotar vayunaso yaja | 
cikitvan ddivyam janam \\ 

“O Agni, Hotr, offer oblations according to clans in this 
our sacrifice, thou that knowest the divine tribe’. 

Compare 3, 4, 10: séd u hota satydtaro yajatt_yatha devanam 
jdnimani véda “He indeed is a very efficient Hotr; may he 
sacrifice in the manner he knows the clans of the gods’. 
This distich is like a paraphrase of our verse. 

vayunasah = janmasah, according to clans. 

In the alternative, one can construe vayunasah as ‘accord- 
ing to the way; i. e., according to rule, properly’. 
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(28) 6,15, 10: 
tam supratikam sud/sam svdicam 
dvidvadmso vidustaram sapema | 
sa yakgad vtsva vayunani vidvan 
pra havydm agnir amrtesu vocat " 

‘““May we worship him (Agni) of fine form and move- 
ment, beautiful to see, wise, we who are ignorant; may he, 
knowing all clans (of the gods) sacrifice (to them) and 
announce the oblation to the immortal (gods)”’. 

vayundni = janmani, clans. Compare v. 13 of this hymn 
(6, 15): agntr hota grhapatth sd raja visva veda janima jatdvedah | 
devanam utd yo mdrtyandm yajisthah sd pré_yajatam rtavd “Agni 
Jatavedas is the Hotr, the lord of the house (i. e., the yaja- 
mana), he is the king and knows all clans of the gods and of 
men. May he, the dweller of Satyaloka, who sacrifices the 
best, sacrifice (to the gods)’ and 6, 11,3: pré devant jénma 
grnaté ydjadhyat ‘may he (Agni) offer sacrifice to the clan of 
gods for the praiser’. Pdadas cd of the former verse (visvd veda 
janima jatavedah devandm utd yo martyaném) are a paraphrase 
of the expression vésSvd vaytndni vidvai in pada c of our verse. 

In the alternative, one can construe vayundni as ‘paths’. 

4S Og Ra ee A 

vidvadh agne vaytinani kgitindm 
vy anusak Suridho jivdse dhah | 
antarvidvan addhvano devayanan 
dtandro dato abhavo havirvat \ 

“O Agni, do thou that knowest the clans of beings (i.c., 
of men and of gods) bestow wealth (on us), in due order, for 
living. Thou becamest the untiring messenger and carrier 
of offerings (to the gods), the knower of the paths trodden 
by them’. 

vayundnt seems to denote here janmani ‘clans, peoples’. 
Compare 5, 5, 10: patra véttha vanaspate ddvénam guhya namani | 
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tatra havydni gémaya ‘O sacrificial post, carry the sacrificial 
oblations to that place where thou knowest the secret names 
of the gods (1. e., the gods themselves)’ and 3, 4, 10: vdnaspaté 
‘va srjopa devdn agnir havih Samita sudayati | séd u hota satydtaro 
Jajatt yatha devandm janimani véda ‘O sacrificial post, unloose 
(the sacrificial victim) to go to the gods; Agni the dresser 
makes the oblation tasty. He is the real Hotr, and sacrifices 
to the gods according as he knows their clans’. Respecting 
pada d, compare 1, 13,11: dva srja@ vanaspate déva devébhyo 
havth | pré datur astu cétanam. ‘Unloose, O god, O sacrificial 
post, the sacrificial offering (the victim) for the gods; may 
theirs be knowledge (i. e., a making known) of the donor’. 

Compare also 2,6, 7: antar hy agna iyase vidvai janmobhaya 
kave | dutd janyeva mttryah ’O Agni, knowing the two clans 
(of gods and men), thou goest as messenger between them 
like a friendly person (i. e., mutual friend) between the re- 
lations of bride and bridegroom’. 

In the alternative, one can construe vayundni as ‘paths, 
i. e., ways of life, straight and crooked doings’ here. Comp. 
4,2, 11: cittim dcetttim cindvad vt vidvdn prgthéva vitd vrjind ca 
martan in which Agni is described as observing the straight 
and crooked doings of men like the straight and crooked 
backs (of horses). 

(30) 4,5, 13: 

ka maryadda vayina kaddha vamadm 
dccha gamema raghavo nd vajam | 
kada no devir am#tasya patnih 
stro vdrnena tatanann usasah \ 

“What is the goal, what the ranges, what the desirable 
prize? We will go for it (swiftly) like coursers for the prize. 
When will the Dawns, rulers of the world of immortals, (i. e., 
of heaven) the goddesses, spread brightness for us with the 


glory of the sun?” 
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vayund=praptih, ranges. Instead of regarding this word 
as feminine singular (Grassmann, Pischel), it seems to me 
better to look on it as neuter plural. ‘The races were, per- 
haps of different lengths (distances) and the plural vayuna 
refers to these lengths (distances). In the alternative, one 
can interpret vayund as ‘paths, 1. e., courses’. 

Pischel (p. 306) translates pada a as ‘What is the goal, 
what the prize?’ and says that vayund is a synonym of maryada. 
Geldner translates the pada as ‘What is the goal, what the 
directions, what the prize?’, and observes in his note: 
““yayund neuter plural or adjective to maryada. Adjectival 
meaning perhaps in 10, 44, 7; TS. 4, 6, 2, 6; 5, 5, 4, 3: Sat. 
Br. 8, 2, 2,8. Ifitis a substantive, it denotes disaranam 
panthanam of the race; Jaim. Br. 2, 12, 8”’. 

(31) 2,19, 8: ; 

evd te grtsamadah sara madnma- 
vasyavo n& vayundni taksuh | 
brahmanydnta indra te ndviya 

igam trjam sukgsitim sumndm asyuh \ 

“Thus, O hero, have the Grtsamadas, desiring thy pro- 
tection, fashioned for thee hymns of praise as (also) food. 
May the praisers, Indra, obtain anew from thee food; 
vigour, good dwelling and favour’. 

vayund = annani, vayah (food). Regarding the construction 
vayunant taksuh, compare 4, 36, 8: a@ no rayim rbhavas taksata 
vdyah ‘O Rbhus, fashion for us wealth and food’; 1, 111, 2: 
a no yajnaya takgata rbhumdd vdyah ‘fashion for our sacrifice 
food that is...’, and 6, 16, 47: @ te agna red havir hrdd tastém 
bharamasi ‘we ieihe thee, Agni, with a hymn of praise an 
oblation fashioned by the heart’. 

With respect to padas a b, compare 5, 12, 1: ghrtam né 
jana asye siputam gtram bhare vrsabhaya pratictm and See Te 
varsvanaraya dhisdnam rtavy-dhe ghrtém nd patdm agnaye janamasi, 
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and 8, 12, 4: imdm stomam abhtstaye ghrtam nd putdm adrivah 
(pra bhardmast), in which verses too, as in ours, sacrificial 
oblations are compared to hymns of praise. In all these 
verses, the particle na has the force, not only of yatha, 
but of ca also. Compare 7, 4, 1: sakhdyah sam vah samydiicam 
isam stomam cagndye lpra bharata] where the particle ca is used 
instead of the na used in the above verses. 

Geldner translates padas a bas “Thus the Grtsamadas, 
O hero, have fashioned a poem on thee like the seekers of 
protection, asa sign of direction’ and observes in the note 
that the comparison is obscure. Pischel (p. 300) renders the 
padas as ‘like those seeking help, O heroes, the Grtsamadas 
have fashioned for thee a proper hymn of praise’. 

jos. e210; 44,7: 

evdivapag dpare santu dadhyo 
‘Sua yésam duryija ayuyuyré | 
ittha yé prag upare sani davane 
purtini yatra vayunani bhojana "\ 

‘In the same way, let them stay behind, the evil-minded 
ones whose ill-yoked horses have been harnessed. In front 
may the others be who are for giving (to others) and with 
whom are many enjoyable foods”’. 

The evil-minded ones are those that do not make offer- 
ings to gods and priests; the first distich voices the hope that 
such persons may remain behind. In the second, the hope 
is expressed that the persons who are ready to make offerings 
and with whom is much food for the gods and priests shall 
take a front place. See Geldner’s note. apare....upare = anye 
...anye. vayundni=food (vayah) ; bhojanadni vayundni = enjoyable 
foods. 

Oldenberg seemingly understands pada d as ‘who hold 
themselves in reserve’ and refers to Hopkins in JAOS 28, 


364, n. |. 
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(34). 10, 46, 8: 
pra jihvaya bharate vépo agnth 
pra vayinani cétasa prthivyah | 
tam aydvah Suchyantam pavakadm 
mandram hotaram dadhire yajigtham \' 

The poet has here made use of the rhetorical device 
known as chiasmus? in the first distich. This becomes plain 
when one writes out the words in pada b as pra cetasdé vayu- 
nani, following the pattern of pada a (pra Jihoaya.. .vepalt). 
The order in which the poet has given the words ( pra vayundni 
cetasa) is due to the exigencies of metre. Thus vayundni is to 
be construed with jihvayd and vepah with cetasa. The mean- 
ing of the verse is: 

“From the earth, Agni carries (to the gods as_ offering) 
food (i. €., sacrificial oblations) with the tongue and hymns 
of praise with the mind. The Ayus made him their eloquent 
Hotr, (him) who is shining, pure, the best offerer of sacrifices’’. 

vayunant =anndni, i. e-, havimgi. Padas ab say that Agni 
carries to the gods the prayers and sacrificial oblations offered 
to them on earth. With the expression Jthovaya vayunani 


_— ._--___ 





‘ RV.10,55,5 offers another instance of the employment of chiasmus. 
This verse reads as vidhim dadrandm sdmane bahunam ytivanam sdntam 
palité jagara | devdsya pasya kavyam mahitvadya mamdra sd hydh sam ana. 
Hillebrandt (Ved. Myth. 1,465), Ludwig and other exegetists 
(see Oldenberg RV. Noten) look on the words sd hyah sdm dna in pada 
d as parenthetical and render the pada as ‘He today—he died yesterday 
—has breathed’. Oldenberg demurs to this view and holds that these 
words form an integral part of the pada. I agree with him in this opinion 
but I believe that the poet has made use of chiasmus here ard that the 
pada signifies ‘he died yesterday; he has breathed today; i.e., though 
he died yesterday, he has revived and is living and breathing today’. 
The reference is to the moon (vidhu) and his total disappearance or death 
at the time of amdvdsyd (the last day of the dark fortnight) and_ his re- 
appearance or rebirth on the very next day. : 
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prabharate, cp. 10, 8, 6: jihvéim agne cakrge havyavaham ‘thou 
makest thy tongue carry sacrificial offerings, O Agni’, and 
with cetasd vepah prabharate, cp. 1, 126, 1: dmandant stoméan 
pra bhare manisa ‘I offer with my mind hymns of praise that 
are not light (i. e., that are full of meaning)’. 

Pischel (p. 304) renders padas a b as ‘With his tongue 
(i. e., flame), Agni leads from earth (to the gods) to the 
sound, with his heart, the (sacrificial) practices’. Geldner 
translates them as ‘With his tongue, Agni brings forward 
his verbosity, through his insight, (he knows) the directions 
of the earth’, and observes in the note that prabharate in a is 
to be regarded as a zeugma, or that pra vayundni denotes ‘he 
propagates lines of direction’. 

(35) Sat. Br. 8, 2, 2.8: 

pranad vai deva vayonadhah 

pranair hidam sarvam vayunam naddham | 
atho chandamsi vai deva vayonadhas 
chandobhir hidam sarvam vayunam naddham ' 

It is the opinion of Roth (in the PW) that vayunam here 
is derived, for the nonce, from vayas and that it means 
‘vigorous’. Pischel (p. 307) dissents from this view, and holds 
that vayuna is not a nonce-formation, that it is an adjective 
and that it means here, like the words cara and jangama in 
classical Sanskrit, ‘living’ (beings), i. e., men and animals. 
And he translates the first half of the above passage as “‘the 
breath is the god that holds life together, for through the 
breath is held all that lives here’’. 

It is however apparent from the passage itself that 
vayunam is a synonym of vayah; the meaning of the passage 
is: “The gods, the life-breaths, are verily the bonds of food; 
for all this food is fastened by the life-breaths. Again, the 
chandamsi, the gods are the .bonds of food; for all this food 
is bound by the chandamsv’’. 
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Regarding the close connection between life-breath and 
food, cp. Sat. Br. 14, 8, 13: annam brahmety eka ahus tan na 
tatha phyatt va annam rte pranat prano brahmety eka ahus tan na 
tatha Sugyati vai prana rte ’nnad ete ha tveva devate ekadha-bhayam 
bhatva paramatim gacchatah. ‘‘Some say ‘food is brahman’. 
It is not so; for verily food stinks without life-breath. Some 
say, ‘the life-breath is brahman’. It is not so; for verily the 
life-breath dries up without food”’; ibid. 7, 5, 1, 16-17: tasmat 
prano ’nnena grhito yo hy evannam atti sa pranitt...tasmat pranena- 
nnam grhitam yo hy eva pranitt sonnam atti ‘“Therefore is the 
life-breath seized by food; for he who eats food, he lives and 
breathes...therefore is food seized by the life-breath; for he 
who lives and breathes, he eats food’’; ibid. 3, 4, 4, 8: annam 
hi pranah ‘food indeed is life-breath’. 


In the alternative we can construe vayuna as janman and 
translate the passage as: “The life-breaths verily, are the 
gods that are the bonds of vigour; for all this that is born is 
bound by the life-breaths. Again, the chandamsi verily are 
the gods that are the bonds of vigour; for all this that is born 
is bound by the chandamsi’’. 


vayunam = janman, what is born. 


The Mantra of which this Brahmana passage gives the 
explanation is VS. 14, 7. This, in reality, consists of five 
Mantras, in each of which the expression sajar devair vayo- 
nadhath occurs. The corresponding Mantras in KS, KapS, 
MS and TS are 17, 1; 25, 1; 1, 8, 1, 2 and 4, 3, 4, 3 respect- 
ively (see Keith, op. cit. p. 329), and Keith, in his translation 
of the TS Mantra, renders the above expression as ‘in unison 
with the gods establishing strength’ (p. 330). He also remarks 
in footnote 4. that, while KS and VS read, like the TS, 
vayonadhaih, the MS reads vayunddhaih and this reading must 
be a blunder. ; 
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As the TS, KS and VS agree in reading vayonddhaih, it 
is probable that the MS reading vayunddhath is a corruption. 
At the same time, I would like to point out that vayunadhah 
‘conferrer of food’ is not far removed in sense from vayonddha 
‘lord of food’ and the possibility cannot be overlooked that 
the MS reading is a real variant. And this would indicate 
that the first explanation given by me above of the Sat. Br. 
passage is the right one. 

Regarding the form vayund-dha, compare garbha-dha in 
VS. 23,19 (TS. 7, 9, 1), and regarding the lengthening of 
the vowel, compare vayundvat and vayundvid. 

vayunam is an adjecive in TS 5,5, 4, 3: samudrasya 
vaytinasya pdtman juhomi visvdkarmane visvaha martyai havth. 
Sayana explains vayuna as kamaniya; but, opines Pischel (p. 
308), it is preferable to regard it as equivalent to arnava 
which is an epithet that is generally applied to samudra. This 
is very plausible and I therefore translate the passage as “On 
the path of the surging ocean, I offer to Visvakarman a 
sacrificial oblation that endures for all days’. 

The expression vayundni vidvdn occurs in the following 
Mantras of the KS, AV and MS. The KS Mantra (16, 8) 
reads as follows: 

(36) 

sida tvuam matur asya upasthe 
visvadny agne vayunant vidvan | 
maindm tapasa marcigabhi soco- 
ntar asyam Sukrajyotir vt bhahi " 

“© Agni, sit thou in the lap of this mother, thou that 
knowest all born creatures; do not heat her with thy heat, 
with thy flame; shine in her with bright light”. 

vayunani=janmani. In the alternative, one can construe 
the word as ‘paths, ways’ also. 

The AV verses read as follows: 
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(37-89), Byi2aret 
mitra enam vdruno va risada 
jaramriyum krnutam samoidandu | 
tad agnir hota vaytinani vidvan. 
visva devandm janima vivakti " 


4, 39, 10: 
hrda putam mdnasa jatavedo 
visvant deva vaviinani vidvan | 
saptasyant tdva jatavedas 
tébhyo juhomi sd jugsasva havydm " 


5582009: 
samkrandanah pravado dhrsigenah 
pravedak¢d bahudha gramaghosi | 
Sréyo vanvand vayunani vidvan 
kirtim bahubhyo vthara dvirajé \ 

The first two of these verses are addressed to Agni and 
the third to the battle-drum. They have been translated by 
Whitney-Lanman as follows: 

“Let Mitra or helpful Varuna in concord make him one 
that dies of old age; so Agni the offerer knowing the ways, 
bespeaks all the births of the gods’’. 

“Purified with the heart, with the mind, O Jatavedas, - 
knowing all the ways, O god; seven mouths are thine, O 
Jatavedas; to them I make offering—do thou enjoy the 
oblation’’; and 

“A vociferating herald, with bold army, making pro- 
claim in many places, sounding through the villages, winning 
advantages, knowing the ways, do thou distribute fame to 
many in the (battle of) two kings’’, 

The MS mantra (4, 13, 8:= TBr. 3, 6, 12, 1) reads as 
follows: 


vayuna 


ho 
Nh 
Go 


(40) 
vdnaspate rasandya niyttya 
pigstdtamaya vayinani vidvin | 
vaha devatra didhiso haviisi 
pra ca datairam amstesu vocah \ 

The meaning is, ‘‘O sacrificial post, that art eager, carry 
thou that knowest the clans, the sacrificial offerings (i. e., the 
sacrificial victim or pasu) to the gods after binding with the 
finest rope; and announce the donor to the immortal gods’, 

Sayana in his commentary on the TBr. passage explains 
vayunani as jndndni abhiprayan va. 

The meaning of the word vapuna is thus 1) way, path 
2) range 3) janman 4) jyotis 5) shooting, missile 6) food; 
they correspond to the six meanings given above on p- 194 of 
the root vi of which vayuna is a derivative. 

One of these meanings is kanii, and this word denotes 
not only ‘light, brightness’ but ‘desire’ also; and in fact the 
root vi has the meaning ‘to desire, to long for’. In their 
scholium on Nir. 5, 21, Skandasvamin and Maheégvara ex- 
plain the word vayunesu in RV. 8, 66, 8 as kantisu icchasu; and 
it cannot be gainsaid that this meaning fits well into the 
context there; so however does the meaning ‘ways, paths’ 
also. I doubt therefore if vayuna has the sense of ‘desire’ in 
any of the passages that have been cited above. 

Similarly, it is doubtful if the word has the sense of 
prasasya (praiseworthy) in any of the above-cited passages. 
It is also worthy of remark that none of the exegetists has 
taken any notice of the statement of the Nighantukara that 
vayuna is a synonym of prasasya. 


7. navedas 


This word occurs in six verses? of the RV. and the 
kindred word naveda in one (1, 165, 13). 

Panini mentions navedas in rule 6, 3, 75 (nabhran napat..) 
along with ndsatya, namuct and eight other words; all these 
eleven words are, according to him, compounds of which the 
first member is nai (privative na), which exceptionally retains 
the initial n even when the second member begins with a 
consonant. According to the Kasikavrtti, the second member 
of this compound, vedas, is formed from the root vid ‘to know’ 
by the addition of the suffix asun, and navedas signifies ‘not 
knowing’. ‘This is the opinion of the other Indian gramma- 
rians also; see, for instance, Siddhantakaumudi, § 759; 
Madhaviya-dhatuvrtti s. v. vid. The modern writer on 
Sanskrit Grammar, J. Wackernagel, however, observes (Ai. 
Gr. II, part 1, p. 78) that navedas “certainly does not denote 
‘not knowing””’. 

The author of the Vedic Nighantu includes navedas 
among the twentyfour synonyms of medhdvin (medhAvi- 
namani, 3, 16); and the RV. commentators, Skandasvamin 
and Venkata-Madhava follow this lead. Sadyana however 
does so in respect of three verses only (4, 23, 4; 5, 12, 3; 5, 
55, 8);in his commentary on 1, 34, 1 and 10, 31, 3 he writes 
navedasa medhavinau |! viparitam na vitta iti navedasau 
and na vedetyasminn arthe navedas-Sabdo ‘nabhran napan 
naveda...’ iti nipatitah | na na vettaro vettara eva and thus 


* According to Sayana, the word naveddh in 1, 79, 1 is the plural 
of naveda and means ‘not knowing’. 
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endeavours to reconcile the opposing explanations of the 
grammarians and the Nighantukara, while in his explanation 
of 1, 79, 1,-he writes usaso...navedah ! na vidantiti navedah | 
usasas tu na janantity arthah. 

Bohtlingk-Roth explain navedas (and naveda) as ‘observ- 
ing, surmising, knowing’ in their dictionary, Grassmann as 
‘knowing, attentive, confidant, acquainted’ in his Wonterbuch 
and as ‘witness, confidant’ in his RV. Uber. Ludwig translates 
the word as ‘singer’ and Geldner as ‘mindful of, cognisant 
of, confidant’, explaining in his note on 1, 34, 1; 79, 1 that 
navedas means ‘becoming cognisant of, witness, mindful of, 
conscious, privy, confidant’. 

None of these meanings fits well into the context in all 
the verses in which navedas occurs; and hence they are all 
unsatisfactory. Now, (1) the epithet navedas is applied to 
Agni in 1, 79, 1: sucibhraja ugdso ndvedah. The only other 
words, governed by the genitive of Usas that are found in 
other RV. verses as epithets of Agni are jara (1, 79, 1.9; 7, 
10, 1) and priya (8, 19, 31); and this parallelism indicates 
that the meaning of navedas is akin to that of jara or priya. 
(2) In 5, 12, 3: bhuvo ndveda ucdthasya ndvyah, Agni is 
implored to become the navedas of the new hymn of praise. 
Compare with this 1, 12, 12: imam stomam jugasva nah ‘Agni, 
take delight in this hymn of ours’; 8, 44, 2: dgne stoémam 
jusasva me ‘Agni, take delight in my hymn of praise’ and the 
scores of verses (see Grassmann s. v. jug) in which Agni and 
other gods are implored to take delight in hymns of praise 
(stoma, brahman, gir, vacas, sustuti, manman etc.). 

Compare also 1, 73, 10: éta te agna ucathani vedho jugtant 
santu ‘O wise Agni, may these hymns be delightful to thee’; 
4, 2, 20: eta te agna ucdthani vedhb ’vocama kavaye ta jugasva 
‘O wise Agni, we have intoned these hymns for thee that art 
far-seeing; take delight in them’ and 1, 143, 6: kuvén no agnir 
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ucdthasya vir dsat ‘will Agni be the lover of our hymn of praise ?” 
(3) The epithet navedas is applied to the Aévins in 1, 34, 1: 
irt$ cin no adyaé bhavatam navedasa; in 1, 181, 1: kad u présthav 
isém rayindm they are described as presthau and in 8, 5, 4: 
purupriyd na uldye as purupriya. It may also be noted that 
among the many epithets that are applied to the ASvins in 
the RV (172 of them are collected by Pischel in Ved. St. 1, 
56—57), there is none that denotes ‘singer, confidant, not 
known, privy, witness’. ? 

It becomes clear from all this that navedas is a synonym 
of priya and denotes ‘dear, darling, beloved, lover’ (see Apte 
s. v. priya). It only remains to show that this meaning fits 
the context in all verses in which the word occurs. 

(1)wots State 

tris cin no adya bhavatam navedasa 
vibhir vam yama utd ratir asvina | 
yuvor ht yantrdm himyéva vasaso 
*bhyadyamsénya bhavatam manisibhih \\ 

‘“O beloved Asvins, be here with us thrice on this day; 
extensive is your journey and your gift. Your connection 
with the day is like that with the night; you are sought after 
by priests that chant hymns’’. 

Pada a js translated by Grassmann as ‘be our witness 
three times today’, by Ludwig as ‘O navedasa, fall to our 
share not less than three times on this day’ and by Geldner 
as ‘have us in remembrance three times on this day’. 

The meaning of padas cd is not clear. Grassmann ex- 
plains them as ‘You draw up the reins firmly, as one does the 


" The words kavi, gambhira-cetas, purumantu, pracetas, vicetas, visvavedas 
which may all be regarded as synonyms of medhdvin are, it is true, 
found in this collection; none of these words however can be substituted 
for navedas in 1, 79, 1; 5, 55, 8 ete. 
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coverlet in the cold; let yourselves be guided here by the 
wise chanters’, Ludwig as ‘One holds firmly to you, as to a 
cloth in winter; you are capable of being attracted by men 
of insight’, and Geldner as ‘One holds on firmly to you, as to 
a cloth in winter; you are sought after by the devout’. 

Sayana explains the two padas as — yuvoh yuvayor 
ubhayoh paraspara-niyama-riipah sambandho ’sti khalu | 
tatra drstantah ! vasasah surya-rasmy-acchadana-yuktasya 
vasarasya |! himyeva hima-yuktaya ratryeva | yatha ratrya 
saha divasasya sambandhah kadicid api napaiti tadvat | 
yuvam ubhau manisibhih medhavibhir rtvigbhih abhya- 
yamsenya abhito niyantavyau anugraha-vasat tadadhinau 
bhavatah. Skandasvamin’s explanation is too long to be re- 
produced here in full. He gives two alternative explanations 
of the two padas. In the first, he supplies vibhu after _yantram 
and explains: yasmiac ca yuvayoh svabhitam yantram apl 
vibhu yena yantrena yuvam api Satriin hatha! tad api sarvam 
gamana-pratibandhakam yatha usah niyamiena ahar-utpa- 
ttya abhimukham karoti evam yuvam niyamena ratham 
asmad-abhimukham kurutah |! yendsau asmat-samipam 
agacchatity arthah | abhyayamsenya sva-senaya asman abhi- 
_ mukhyena gantarau bhavatam manisibhih medhavibhih saha |! 
kaih ! trayas-trimSata devaih. In the second explanation, he 
writes: yuvayoh jyotih yantram bandhanam tamasah | 
katham ! himyeva vasasah ! usyate ’syam_ iti viso ratrih | 
ahirvacanena va (so) vasa§-Sabdena ratrir laksyate | ratrya 
‘pi sva-sambandhi tamo laksyate ! yatha usah §arvarasya 
tamasah tadvad ity arthah ! caturtho ’pi pido bhinnam 
vakyam ! piirvavac ca vyakhyatavyam. Venkata~-Madhava’s 
explanation of the verse reads as follows: tri§ cid asmakam 
adya bhavatam prajfiau vibhavati yuvayoh gamanam 
anekesu danam ca yuvayor hi yugalam ratryeva ahah suslistam 
tau yuvam asman prati gantaro bhavatam devaih. 
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In pada c, I follow the Indian commentators in inter- 
preting himya and vasas as ‘night’ and ‘day’. The meaning 
of pada c seems to be ‘your connection with the night is as 
close as that with the day’, i. e., ‘you come at night as in the 
day’. Compare pada d of the verse that follows (ive), OL 
34, 2): trir ndktam _yathds trir v asvind diva “O Asvins, you come 
three times at night and three times in the day’. 

(D)7-j.dpsraon 

htranyakeso rdjaso visaré 
*hir dhinir vata wa dhrajiman | 
Suctbhraja ugdso ndveda 
ydsasvatir apasyuvo nad satyah " 

‘“(Agni) gold-haired, making a loud sound like ahi in 
the expanse of the world, swift like the wind, shining brightly, 
lover of Usas, glorious like the busy workers (fem.) of Satya- 
loka (1. e., of high heaven)’. 

This verse is addressed to Agni; he is the sun-god accord- 
ing to Bhaskara (on TS. 3, 11, 1, 4), the fire of lightning, 
vaidyutagni, according to Sayana, vaidyutagni or terrestrial 
fire according to Skandasvamin, and, according to Geldner 
and Ludwig, the sun-god in pada a, vaidyutagni in b, and 
the fire-god in c d. 

Geldner translates pada a as ‘golden-haired when the 
space is expanded’ and observes that, in the alternative, one 
can translate, ‘golden-haired in the wide space of the sky’. 

In pada b, I construe zva with ahih also. 

Regarding c, compare the expression uso nd jarah ‘like 
the lover of Usas’ in 1, 69, 1.9 and 7, 10, 1; compare also 
7,9, 1: dbodhi jard usdsdm updsthat ‘(Agni) the lover, has 
awakened (and got up) from the lap of the Dawns’. This 
pada is translated by Grassmann and Geldner as ‘of bright 
splendour, the confidant of Usas’ and by Ludwig as ‘of pure 
light, the singer of Usas’. 
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Sayana explains the verse as: hiranyakesah hita-rama- 
niyah keSasthaniya jvala yasya sa tathoktah suvarnavad 
rocamana-jvalo va ! ahih 4gatya hanté meghanam ! dhunih 
tesam kampayita |! vata iva vayur iva! dhrajiman sighra- 
gati- yuktah evam-bhito vaidyuto ’gnih ! rajasah udakasya 
visare visarane meghAan nirgamane nimitta-bhite sati | $uci- 
bhrajah sobhana-diptih san meghaj jalani nirgamayitum 
janati! usasah uso-devatah navedah! na vidanti iti navedah! 
meghad udakasya nihsaranam agnir eva janati usasas tu na 
janantity arthah ! ajhane drstantah ! yasasvatih anna-yuktah 
annavatyah apasyuvah | apah karma atmana icchantyah 
satyah avitathdrambhah na evam-bhitah praja iva ! atra 
usasam ajnanena ’gnih prasasyate!na tu ta nindyante. 
Skandasvamin’s explanation of the first distich is similar to 
that of Sayana; the second is explained by him as: suddha- 
diptih | ka iva ! usaso navedah |! yasasvatir apasyuvo na 
satyah ! apasyuvo neti na-Sabda upamayam ! Sistani tiipa- 
mana-bhitanam usgasam visesanani ! yathosasah navedah ! 
medhiavi-namaitat ! vyatyayena catraikavacanam ! medha- 
vinyah yaSasvatih kirtimatyah ! havir-laksanena dhanavatyo 
va | apasyuvo yaga-karma-kamah ! satyah avisamvadinyah |! 
gucibhrajah tadvat | athava naveda ity eka-vacana-nirdesad 
upameyasyagner visesanam yaéasvatir ity-adi gunah ! yatho- 
sasah suci-bhrajasah tadvan medhavi agnih suci-bhrajah ity 
evam madhyame ’gnau yojana |! parthive tu udakam visar- 
yate yena sa rajaso visaro yajnah ! ahir iti an-purvasya hi 
gatav ityasya ripam. 

Bhaskara’s explanation of the verse (TS. 3, I, 11, 4) 
reads as follows: hiranyakeSah adityatmana agnih stiyate | 
hiranya-keSah rasa-harana-sila-rasmih hiranya-varna-rasmir 
va! adityah rajasah udakasya visare nissarane nissaranartham 
ahih agatya hanta meghanam an-pirvad dhanter ni-pra- 
tyayah ! upasargasya hrasvatvam |! dhunih kampayita 
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meghanam ! vata iva dhrajiman gatiman sighram udakam 
nissarayitety arthah ! guci-bhrajah nirmala-diptih ! usasah 
ahnah navedah ! na vindatiti navedah ! pacadyac ! nabhran 
-napan-naveda iti nafio na-lopabhavah | hiranya-keSa eva 
rajaso nissdranam vetti usas tu na vindati |! yaSasvatih yasas" 
vatyah sadhyenannena tadvatyah ! apasyuvo na udakam 
icchantya iva bhavanti ! satya amogharambhah ! apa 
icchantiti kyac ! tasmad dhiranya-keSah sarvam janati 
asmakam udakam nissarayati ! 

Keith translates the verse as, ‘He has golden tresses in 
the expanse of the air, a raging serpent like the rushing wind, 
with pure radiance knowing the dawn, like true, glorious 
and toiling women’. 

Pada d is translated by Grassmann as: ‘the Dawns shine 
finely like active house-wives’, and by Ludwig as: ‘the glo- 
rious (Dawns) like active true women’. Geldner translates 
it as ‘respectable like true busy (women)’, and observes in 
his note: ‘Not clear. The tert. comp. probably in yagasvatih. 
In any case attraction to the simile’. I am disposed to agree 
with him that the samanya-dharma is expressed by yagas- 
vatih, and that, as is often the case in the RV, this word 
has taken on the gender and number of the upamana. 

satyah = belonging to the Satya-loka (high heaven), that 
is to say, divine. The divine workers ( fem.) are the three 
Goddesses (tisro devih) Ida, Bharati and Sarasvati; compare 
10,110, 8: @ no yajndm bharati thyam etv tla manusodd ihd 
cetdyanti | tisro devir barhtr édam syondm sdrasvati svdpasah 
sadantu “May Bharati come here quickly to our sacrifice, as 
to that of Manu, (also) 114 knowing (of this), Sarasvati. May 
the three goddesses, skilled workers, sit on this comfortable 
Barhis’. The words devih and svapasah of this verse are syno- 
nyms of satyah and apasyuvah of our verse. Compare also 
VS. 28,8; (TBr. 1,6, 11,6): hota yaksat tisro devir nd bhesajam | 
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trayas tridhatavopdsah where the epithet apasah ‘workers’ is 
applied to them. 

Regarding the simile, compare VS. 28, 31 (=TBr. 1, 6, 
17, 5-6): hota yakgat péSavatih tisré devir hiranydyih where the 
Three Goddesses are described as ‘wearing ornaments, golden; 
i. e., resplendent with jewels’. Compare also the epithet 
yasasvat applied to Agni in 8, 102, 8: asya kratva ydsasvatah 
and the epithet svayasah=suyasah ‘of great glory’ applied to 
him in 1, 95, 5: jthmandm ardhvah svdyasa updsthe. 

Bont 25, 4: 
Katha sabadhah sasamané asya 
ndsad abht dravinam didhyanah | 
devo bhuvan ndveda ma rtandm 
namo jagrbhvan abhi ya) jujogat \ 

“In what manner may one who praises him, who is 
diligently engaged in sacrificial work for him, obtain wealth ? 
May the god become the lover of my hymns of praise, ac- 
cepting my worship in which he may find delight’’. 

To understand the simile one has to bear in mind that 
the Vedic poets regarded hymns of praise as lovers ( fem.) 
of the gods. Compare 4, 41, 5: indra yuvdm varund bhatdm 
asya dhiyth pretara vrsabhéva dhendh ‘become lovers of this my 
hymn of praise, Indra and Varuna, as two bulls of a cow’; 
8, 35, 5: stomam jusetham yuvaséva kanydnam ‘take delight in 
this hymn of praise (O ASvins), as two youths in a girl’ and 
1, 143, 6 (cited above): kuvin no agnir ucdthasya vir dsat 
‘will Agni be the lover of our hymn of praise?’ Compare 
also 6, 63, 1: préstha hy dsatho asya manman 3, 31, 18: pati 
bhava vrtrahant san¢tandm girdém and 6, 17, 2: sé im pai ya 
rjigi tdrutro yah Sipravan vrgabho yo matinam. rtanam=stotranam 
as explained by Sayana. 

Pada c is explained by Sayana as: devah dipyamana 
indrah me madiyanam rtanam stotranam naveda atisayena 
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jfiata bhuvat bhavet, by Grassmann as: ‘may the god be a 
witness of my pious works’, by Ludwig as: ‘may the god be- 
come for me the singer of holy laws’, and by Geldner as: 
‘may the god become aware of my right (words)’. 

2 patie ple bp ae I 

kaya no agna rtayann rtena 

bhivo ndveda ucathasya ndvyah |} 
véda me devd rtupa rtunam 
naham patim sanitir asyd rayah \ 

“In what manner, Agni, mayest thou, rushing with speed, 
become the lover of (my) newest hymn of praise? The god, 
the lord of Satya-loka (i. e., of high heaven) knows of my 
hymns of praise; (but), Ido not know the lord, winner of 
this wealth”. 


rtam in pada a is derived from the root r ‘to go, to move’, 
and denotes ‘swiftness, speed’; rtayan is formed from this rta 
and means ‘speeding’. 


In b, it is possible to construe navyah as nominative 
singular (this is what Sayana does), attribute of tvam and 
to explain it is, ‘thou worthy of praise’. In the alternative, 
one can look upon it (as do Grassmann, Ludwig, Geldner 
and Oldenberg in SBE. 46.) as an abbreviated form of 
navyasah. 


In pada c, Oldenberg suggests (1. c.) that rtupa rtunam 
is a corruption for rtapd rténdm and that pada c means ‘the 
god, the protector of Rta, knows of my (deeds of) Rta’. I 
agree with him that riwpda rtandém has here the same significa- 
tion as rtapd rlandm; but in my opinion there is no need to 
assume that there is any corruption in this verse. The words 
rta and rtu are both derived from the root r, and as will be 
shown in a subsequent article, can be substituted for each 
other on some occasions. riupah=rtapah ‘lord of Satyaloka 
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or high heaven; r/aindm =rtanam ‘of hymns of praise’, as in 4, 
23, 3 explained above. 

Padas cd voice a complaint on the part of the RV poet. 
‘God Agni knows of the hymns that I have made for him’, 
he writes, ‘but I know nothing of this lord, this giver, of 
wealth (i. e., I have recieved nothing in return for my hymns 
of praise)’. 

Regarding the coordination of the accusative patim with 
the genitive sanituh, see the passages referred to by Geldner 
in his note. 

Aah ee Bi Peas 

yat parvydm. maruto pac ca nttanam 
yad udydte vasavo ydc ca Sasyate | 
visvasya tasya bhavatha ndvedasah 
subham yatam anu ratha avrtsata \ 

“O Maruts, O Vasus, you are the lovers of all that has 
been said in praise, that has been chanted in praise, in 
former times and recently. The chariots have followed (you) 
marching in pomp”. 

The sense of the first three padas is: ‘all hymns, all 
chants that have been sung whether in former times or recent 
times, have you as their subject and you take delight in them’. 

Pada d is a refrain common to all the verses of this 
hymn except the last. 

(Gotz 165) 13: 

ko no dtra maruto mamahe vah 

pra yatana sakhinr accha sakhayah | 
manmani citrad apiwatayanta 

esdm bhuta ndvedd ma rtanam ' 

“Who is it that magnified you here, O Maruts ? Come to 
(us) friends, O friends. Impelling (gracious) thoughts, O 
handsome ones, become lovers of these my hymns of praise”’. 
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This verse is addressed to the Maruts by Agastya. ‘The 
answer, ‘It is I, Agastya (and my companions)’ must be 
understood after the question in pada a; the word sakhin in 
b refers to them. 

rtanam=stotranam. 

LA) aie at ohana 

adhayt dhitir dsasrgram dmSas 
tirthé na dasmadm upa yanty timah | 
abhy dnasma suvitdsya sagdm 
ndvedaso am/-tanam abhuma \ 

The meaning of this verse which is the third in 10, 31 
addressed to the All-gods, is obscure. I translate tentatively: 

“The hymn of praise has been intoned; the shares (of 
Soma juice) have been let flow. The helpers (All-gods) have 
come to us as (the helpers go) to the mighty chief in the 
ford. We have attained the strength of welfare; we have 
become dear to the immortals’’. 

Pada b seems to refer to a fight at a ford like 1, 169;°6. 
7: (tirthé ndryah paumsyani tasthih" préti ghoranam étanam ayasam 
maritam srnva ayatam upabdih | yé martyam prtandydntam tmair 
mdavanam nd patdyanta sdrgaih) in which the words firtha and 
ama occur. 

adhayi is formed from the root dht and not from dha ; 
and it denotes ‘has been intoned’ here in the same way as 
the root man in the passages cited in JOR. xiv. 152. 

With respect to pada d, compare 4, 17, 9: asyd priyadsah 
sakhyé syama; 5, 85, 8: adha te syama varuna priyasah; 7, 16, 7: 
tvé agne svahuta priyasah santu sardyah; 2,38, 10: priya devasya 
savitih syama and other similar passages which speak of ‘our’ 
(i. e., the worshippers) becoming beloved of the gods. 


8. The root api-vat 


vat with api is a rare verb whose forms occur in seven 
stanzas only of the RV, forms of the primitive verb in two 
stanzas, and of the causative in five. 

Durga, in the course of his commentary on Nirukta 4, 7 
explains apt-vdtayantah (in RV. 1, 165, 13) as negamayantah. 
Sayana explains the word as sampurnam prdpayantah in his 
commentary on this stanza. In his commentary on 1, 128, 
2, he writes api vatayamasi | apth sambhavanarthah | d-paritosam 
sevamahe | vata gati-sukhasevanayoh | caurddikah; api-vatema in 
7, 3, 10, he explains as api api ca vatema sambhajemahi | vanateh 
sambhajanarthasya varndntaragame sati ripam ; api-vatantah in 7, 
60, 6, he explains as api api ca vatantah gacchantah, and apy- 
avivatan in 10, 13, 5, as api ca samgamayanti, api vataya in 10, 
20, 1 he explains as d-gamaya, and in 10, 25, 1 as api vataya 
gamaya | asmakam manah Ssubha-samkalpam kuro ity arthah. 

Venkata-Madhava explains api vdtayamasi in 1, 128, 2, as 
api sevamahe, and api vatayantah (in 1, 165, 13) as prati-gama- 
yantah. Madhava, in his commentary on SV. 422 (==, 
10, 25, 1) as gamaya, and Bharatasvamin, in his commentary 
on the same verse, as pra-gamaya. 

Béhtlingk-Roth in the PW. explain api-vat as ‘to under- 
stand, to comprehend’ and the causative verb as ‘to cause to 
understand’. Max Muller, in SBE. 32, p. 457, writes: “As a 
simple verb, it (i. e., api-vat) means ‘to go near, to attend’, 
as a causative, the same or ‘to bring near’. Thus, :7;13;'40: 
api kraium sucétasam vatema, may we obtain wisdom, full of 
good thoughts (for their worshippers) ; 10, 20, 11 (10, 29, Li¢ 
bhadram no 4pi vataya mdanah, let us obtain a good mind; |, 
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128, 2: tam yajnasddham api vatayamast, we go near to, we 
bring near, Agni, the performer of the sacrifice; 1, 165, 13: 
manmani...apivatayantah, bringing the prayers near, or attend- 
ing to the prayers; 10, 13, 5: pitré putraso apy avivatann rtd, 
‘the sons brought the sacrifice to the father’. 

Grassman explains api-vat as ‘to receive intellectually, 
(caus.) to inspire, to incite, to animate, to enliven’ in his 
Worterbuch; in his RV. Uber., he has also explained api-vatema 
as ‘let us attain’. Ludwig explains the word diversely as ‘to 
fan gently, to track, to attain, to lead, to send and to cause 
to comprehend’. Similarly, Geldner too explains the word 
variously as ‘to cause to comprehend, to teach, to give, to 
come to a decision’. 

The diversity of the meanings put forward by Grassmann, 
Ludwig and Geldner shows that they have missed the right 
meanings of the word. A comparison of the seven stanzas in 
which it occurs with other relevant passages of the RV shows 
that the primitive verb api-vat, like the causative, has the 
meaning ‘to impel, to cause to move (éray)’. This meaning 
fits the context well in all the seven stanzas as I shall nowshow. 

CR) ,WjalG5yabSe 

ko nv dtra maruto mamahe vah 

pra yatana sdkhinr dccha sakhayah | 
madnmani citra apivatayanta 

esam bhita ndvedé ma rténam \ 

“Who is it that has magnified you here, O Maruts? 
Come to (us) friends, O friends. Impelling our thoughts, O 
handsome ones, become lovers of these hymns of mine’. 

navedaih = priyah, see p. 226 above; rtanam = stotrandm as 
explained by Venkata-Madhava. Compare 7, 10, 2: dhiyo 
hinvand usatir ajigah ‘(Agni) impelling our hymns, has 
awakened the loving ones’, i. e., ‘Agni has inspired the priests 
to compose hymns in his praise and has taken delight in 
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them in the same way as a youth in the union with his be- 
lovedafter awakening her’. ‘The second distich of our verse 
too gives expression to the same idea. ‘The rtani mentioned 
in pada d are identical with the manmdni that are said to be 
impelled in padac. manmdani apivatayantah = dhiyo hinvanah. 
Compare also 1, 77,4: yé maghdvanah sdvigthd vajaprasuta 
igsdyanta manma and 7, 87,3: prdcetaso yd igdyanta ménma in 
which the verb csayanta ‘impelled’ is used with manmaas object. 


The expression manmani apivatayantah is rendered as ‘en- 
livening cur devotion’ by Grassmann, as ‘tracking the hymn 
of praise’ by Ludwig, as ‘awakening the thoughts’ by 
Geldner. Sadyana explains the expression as ~mananiyani 
dhanani sampurnam prapayantah, and Venkata-Madhava as 
dhanani prati-gamayantah. 

wy beg Rages Ba i 

bhadram no apt vataya 

mano ddkgam uta krdtum ' 

Gdha te sakhyé andhaso vi vo made 
ranan gavo nd_ydvase vivakgase \ 


““(Soma,) impel towards us auspicious thought, efficiency, 
resolve. May we, in the friendship of thee, the drink (of the 
gods), delight as cows in the pasture”. 

The words vi vo made and vivaksase occur as refrain at 
the end of the padas c din all the eleven stanzas of this 
hymn (10, 25); I have left them untranslated here. ‘“Impel 
towards us’ = confer on us. Compare 1, 123, 13: bhadram- 
bhadram kratum asmdsu dhehi; 4, 10,2: adha hy agne krator 
bhadrasya déksasya sadhoh ' rathir rtasya brhaté babhutha; 1, 89, 
1: dno bhadrah krétavo yantu visvatah; 7, 32, 96: indra kratum 
na & bhara pita putrébhyo yatha; 10, 36, 10: dadatana | jdaitram 
kratum rayimad virdvad yasah and 9, 4, 3: sana daksam utd 
krdtum. 
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(3) or LO S209 Ds 
bhadram no api vataya madnah "\ 

“Impel towards us (i.e., confer on us) auspicious resolve, 
(Agni)”’. 

Sayana explains this verse as manah bhadram Subha-yuktam 
api vataya agamaya tvat-sambandhi-stotra-karane prerayety arthah. 
Grassmann renders it as ‘Inspire us with fine sense’, Ludwig 
as ‘Send to us (good) sense bringing good luck’ and Geldner 
as ‘Give us auspicious thought’. 

(4), .7, 60, .6: 

wmé mitro vdruno duldbhaso 

*cetasam cic citayanti dakgath | 

api kradtum sucétasam vdtantas 
tras cid dmhah supdtha nayanti \ 

‘Mitra, Varuna and these (Adityas) that are undeceiv- 
able make even the senseless person shine with efficiency. 
Impelling (i. e., conferring) resolve accompanied by fine in- 
sight, they carry him across distress by a good path”. 

sucetasam= having fine insight, and_ sucetasam kratum ‘re- 
solve having fine insight’ =resolve and fine insight. Padas b 
c thus say that the Adityas confer dakga, kratu and fine cetas, 
1. €., fine insight (sobhanam manah) on the worshipper. Comp. 
10, 25, 1: bhadradm no dpi vataya mano daksam uta krétum ex- 
plained above. 

Sayana explains pada c as api sucetasam prakrsta-jnana- 
vantam purugam kratum kartaram karmanugthanavantam vatantah 
gacchantah ; Grassmann renders it as ‘inspiring mental vigour 
full of insight’, Ludwig as ‘directing mental vigour of good 
insight’, and Geldner as ‘coming (on his behalf) to a shrewd 
decision’. 

(5) " 973803 

ela no agne sdubhaga didihy 
api krdtum sucétasam vatema | 
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visva stot¢ bhyo grnaté ca santu 
jyaydm pata svastibhih sada nah \\ 

“Agni, shine on us (conferring) all this good fortune; 
may we impel (towards thee) resolve accompanied by fine 
insight. May there be all good fortune for the singers, for 
the praiser. Guard us always with your blessings’. 

Regarding the worshippers’ impelling of kratu towards 
the gods adored by them, compare 8, 62, 7: visve ta indra 
viryam deva anu kratum daduh ‘O Indra, the All-gods conferred 
valour and resolution on thee’; 8, 62, 10: w jatdm indra te 
Sava ut tvdm ut tava krdtum | bhitrigo bhtiri vavrdhuh ‘O thou 
with many kine, O Indra, they greatly magnified thee, the 
strength born in thee, and thy resolution’; 8, 15, 7: tava tydd 
indriyam brhat tava sigmam utd kratum | vdjram Sisatc dhigana 
varenyam ‘(Our) hymn of praise sharpens that great Indra- 
strength of thine, thy might, and resoJution, and thy excellent 
thunderbolt’; 9, 109, 2: indras te soma sutdsya peyah kratve 
daksaya vtsve ca devéh ‘Soma, may Indra drink of the juice 
pressed from thee and the All-gods also, for efficiency, for 
resolve’. 

(Sy oe ak REN ae 

tam yajnasaddham api vatayamasy 
rtdsya patha ndmasa havigmata 
devatata havismata | 

sa na urjam upabhrty 

aya krpa na juryati | 

yam matarisva manave paravato 
devam bhah paravatah \ 

“With adoration accompanied by sacrificial oblation, 
accompanied by sacrificial oblation for (the worship of) the 
gods, we impel him, the accomplisher of the sacrifice, (to 
come to us) by the path of Satyaloka (i. e., the path leading 
from Satyaloka or high heavento the place of sacrifice). In 
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carrying our (oblations of) food, he does not age in this body, 
he (Agni), whom Matarisvan brought from afar to Manu, 
the god (whom) (Matarisvan) brought from afar’. 

In the expression namasaé havigmata, the term namasa 
refers to (hymn of) praise. Respecting padas a b, compare 
1, 144, 5: tam im hinvanti dhitayo dasa vrisah ‘the hymns of 
praise and the ten fingers impel him (Agni)’; 1, 143, 4: yam 
eriré bhygavo visdvedasam nabha prthivyah......agnim tam girbhtr 
hinuht sva @ dame ‘him, the omniscient, whom the Bhrgus 
impelled to come to the navel of the earth,...... him (Agni), 
impel thou with hymns to come to his own abode’; 8, 44, 19: 
ivim agne manisinas tudm hinvanti ctttibhih ‘thee, Agni, the 
sagacious (priests) impel thee with hymns of praise’; 10, 156, 
1: agnim hinvantu no dhiyah sdptim asum ivdjigu ‘may our praises 
impel Agni, like the swift race-horse in races’, Compare 
also 10, 111, 1: méniginah pra bharadhvam manisam....indran 
satydir érayama krtébhih which. refers to the impelling of Indra 
with hymns of praise. 

Grassmann translates the expression tam rtasya patha api 
vatayamasi as ‘we incite him on the path of religious work’, 
Ludwig as ‘we fan him gently on the path of law’, and 
Geldner as ‘we make ourselves understood by him in the right 
way’; Venkata-Madhava explains it as tam api sevamahe 
ypajnasya margena. 

ime Oye oss 

saplta kgaranti Ssisave marutvate 
pitré putraso apy avivatann rtdm | 
ubhé id asyobhdyasya rdjata 

ubhé yatete ubhdyasya pusyatah "\ 

“The seven flow for the child accompanied by the 
Maruts. The sons impelled a hymn of praise towards the 
father. ‘The two are lords of the two; the two strive and 
have plenty of the two’. 
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This verse, like the other four in hymn 10, 13 which is 
addressed to the havir-dhane (the two carts carrying the Soma 
shoots) is obscure. According to Sayana, the seven are the 
metres (chandamst), the child is Soma, the ‘sons’ are the 
priests, and the ‘father’ is Soma. The word ubhe in cand d 
refers to the two carts, and ubhayasya is explained by him as 
deva-jatasya manugya-jatasya ca. According to Geldner, the 
word sapta refers torivers. rtam=stotram as explained by Sayana. 

With the expression apy avivatann rtam in pada b compare 
2, 33, 8: pra babhrave vrsabhdya sviticé mahd mahim sustutim 
irayamt; 1, 116, 1: nasatyabhyam barhir wa pra vriije stoman 
tyarmt; 3, 29, 15: dyumndvad bradhma kustkasa érire; 10, 4, 1: 
pra te yakst prad ta iyarmi maénma and other similar verses. 
Compare also 6, 12, 4: pitéva jarayadyi _yajndih ‘he (Agni) was 
praised by the sacrifices as a father (by sons)’. 

Pada b signifies, according to Grassmann, ‘the sons 
have inspired the father with a hymn’, according to Ludwig, 
‘the sons have taught the father to comprehend the sacrifice’ 
and according to Whitney-Lanman (AV. Translation, 7, 
57, 2) ‘for the father the sons have made to understand 
righteous things’. Geldner renders the verse as: “The seven 
(rivers) flow for the young one who is accompanied by the 
Maruts. The sons have taught the right way to the father. 
Both dispose of this dual one; both assume the rank, both 
have plenty of the dual one’. In the note, he explains that 
the young one is Soma, and paradoxically he is also the 
father to whom the sons (the priests) show the right way at 
the time of pressing and filtering. He is represented as dual 
because the Soma shoots are brought to the sacrificial place 
in two carts. 

Sayana explains the verse as follows: marutvate ! 
marutah stotarah stuti-dvarena tadvate | pitre rtvijam pitr- 
bhitaya sisave Samsaniyaya havirdhana-sakatayoh sukhasina- 
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bhittaya somaya sapta chandamsi ksaranti  stutitvena 
gacchanti | api ca! putrasah api somasya putra-bhuta 
rtvijopi rtam satya-bhitam stotram avivatan samgamayanti 
sad-guna-grahinim stutim kurvantity arthah ! ubhe id dve 
eva havirdhana-sakate asya ubhayasya devajatasya manusya- 
jatasya ca rajatah igate | ubhe eva gakate yatete karma- 
nusthane prayatnam kurutah |! ubhayasya devajatasya 
manusyajatasya ca pusyatah ! havir-dharana-dvarena pustim 
kuruta ity arthah. 


9. yvananvat 


The word vananvat occurs in five verses of the RV, 
namely, in 7, 81, 3: (yd vahasi puri spairhdm vananvati), 8, 1, 
31: (a pad dsvan vananvdiah), 8, 6, 34: (éndram vananvati matth), 
8, 102, 19: (nahi me asty dghnya né svddhitir vdnanvati) and 10, 
92, 15: (pébhir vihaya abhavad vicaksanah pathah sumékam 
svddhitir vananvait). Sayana’s explanations of the word are, 
respectively, he vananvati |! vananam sambhajanam sam- 
bhaktavyam dhanam va ! iadvati (2) vananvatah sam- 
bhaktavatah (3) vananvati svayam eva sambhajanavati (4) 
(svadhitih nahi) vananvati kasthani hanti (yaih kasthais tvam 
samindhiya) (5) (asyendrasya svadhitir vajrah) vananvati 
udakavati marge (pathah anna - sadhanam sumekam 
§obhanam udakam nir-agamayad iti Sesah). 

Boéhtlingk-Roth follow Sayana in regarding vananvati as 
verb in 8, 102, 19 and 10, 92, 15; they interpret it as ‘is at 
hand, is in my possession’. Ludwig too regards the word as 
a verb in these two verses and interprets it as ‘works’ in 8, 
102, 19 and as ‘gains by fighting’ in 10, 92, 15. Grassmann 
observes (WOrt.) that the utter lack of analogy hinders one 
from looking on vananvati as a verb, and opines that the 
word is perhaps th® locative form and signifies ‘desiring, 
longing’. In the other three verses, the word signifies, ac- 
cording to him, ‘lovely, beautiful’, and according to Boht- 
lingk-Roth, ‘possessing, holding fast, in the possession of, 
belonging to’. Ludwig interprets the word as ‘bestowing, 
winning, after struggle’ in 7, 81, 3 and as ‘desiring’ in 8, 1, 
Si °3, 0,'S4; 
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Pischel too (Ved. St. 3, 201, 204) looks on vananvati as 
a verb and interprets it as ‘does not fell (trees)’ in 8, 102, 19 
and 10, 92, 15 supplying the word vanam after it; in the other 
three verses, he interprets vananvati as ‘eager, desiring’. Accord- 
ing to him, vananvat is formed from vananu which is a deriv- 
ative (like nabhanu, krandanu, nadanu, vibhanjanu) of the root 
van ‘to desire, to long for; to attack, to hurt, to injure’; and 
he compares the expression 4Svdn vananvdétah with the expres- 
sion abhi srdva ¢jyantah ‘pressing forward for renown’ in 6, 
37, 3, (rathyaso a$va abhi Srdva Pjyantah) and with 6, 79, 7: 
dsva rathebhih saha vajayantah; 9,10, 1 and 9, 66, 10: drvanto 
na sravasyévah. He also compares the expression indram van- 
anvati matih with 9, 97, 34: somam yanti matdyo vdvasanah; 10, 
43,1: dccha ma indram matdyah svarvidah...usatir antgata and 
other similar verses; and with respect to the epithet vananvate 
applied to Usas in 7, 81, 3, he refers to Ved. St. 1, 196 and 
308 f. and says that the epithet means ‘desirous’, kamukz. 

In RV. Noten, II 57, Oldenberg, after first retracting 
his former opinion (ZDMG. 54, 605, n.1) that vdénanvati in 
10, 92, 15 should be emended to vdénanvati and that it means 
‘sharp’, goes on to say that vdnanvati, in both 8, 102, 19 and 
10, 92, 15, is a verb and that its accent is explicable because 
of the presence of the particle /z in the former and yebAch in 
the latter. Referring to Pischel’s opinion that the word is 
derived from van ‘to desire, to pursue’ and to that of Geldner 
that it is derived from vana ‘wood’, he observes that the 
meaning ‘wood’ may be appropriate In connection with 
svadmitt in the above two verses, but is not so in connection 
with asva, mati and ugas in the other three verses. He there- 
fore decides in favour of the derivation from van, and points 
out that the verb van is used with asva in 1, 162, 22: dsvo 
vanatam, with ratha in 1, 119, 1: rétham..vaninam, with vacam 
in 10, 98, 3: vacam.. ydya..vdndava. 
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Geldner, in his note on 7, 84, 3, observes, on the other 
hand, as follows: ‘According to the accent and the treatment 
of the stem in fem. words, vananvat can only be a vat- stem. 
The base vanan must be equivalent to vana. The fire-wood 
is intended in 8, 102, 19; 10, 92, 15; here and in 8, 1, 31, 
perhaps, the wood of the chariot which is called vanaspati 
in 6, 47, 26 (compare in respect of the latter 8, 34, 18), in 
8, 6, 34, probably, the wooden vat of Soma’. Accordingly 
he interprets vdnavati in 7, 81, 3 as ‘O thou possessor of the 
chariot?’ and dSvdan vananvdtah (in 8, 1, 31) as ‘horses harnes- 
sed to the wood’. In 8, 6, 34 he leaves vdnanvati untransla- 
ted, and says in the note, that the expression vdnanvati matth 
is, in any case, obscure. In the expression svddhitir vanavatt, 
he looks on vénanvati as a locative; he renders 8, 102, 19 as: 
‘I have no cow; the axe is not with a possessor of wood; 
therefore do I bring thee only this’, and says in the note, 
that the verse leads up to the idea that the speaker has no 
materials at all, or no proper materials, for the sacrifice, and 
that the performance of the sacrifice is only notional. 

The above translation of pada c and the above view 
are incorrect. Pada c means, ‘therefore do I bring thee such 
(billets of wood)’ and refers to real billets of wood and not 
to notional ones. Compare wv. 20, 21: ydd agne kani kant 
cid @ te daruni dadhmdsi | ta jusava yavisthya " yad atty upajthorka 
ydd vamro atisdrpati | sdrvam tad astu te ghrt4m in which the 
poet prays to Agni that he should accept, and regard as 
satisfactory as ghee, whatever billets of wood that he is 
offering, even those that are eaten by termites and are over- 
run by them. Geldner’s interpretation of the first two padas 
too is not satisfactory; according to him it refers to two 
persons, to ‘me’ (i. e., the speaker of the verse) and to a 
possessor of wood, while it seems to be plain that it is the 
speaker (‘I’) who is saying that he has no axe. 
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Similarly, Geldner’s rendering of 10, 92,:15d too, ‘the 
place of refuge stands firm; the axe is with the possessor of 
wood’ is unsatisfactory, and his explanation that the reference 
here is to the sacrificial post and to an animal sacrifice, 
unconvincing. 


Oldenberg’s endeavour, too, to justify the accent of 
vadnanvati (as a verb) in 8, 102, 19 and 10,92, 15 cannot be said 
to be successful. In 8, 102,19: nahé me dsty dghnya nd svd- 
dhitir vananvati, the first word is not na but naht (this is shown 
by the lack of accent on na; the Padapatha therefore rightly 
shows nahi as one word) and there is no particle fi at all 
in the distich. Secondly, the sentence is complete in the first 
pada and the second pada forms a sentence by itself. The 
word vénanvati in it is to be construed with the particle na 
at the beginning of the pada, and not with nahi at the begin- 
ing of the first pada. Oldenberg therefore is not right in 
saying that the accent of vdnanvati is due to the presence in 
the same sentence of the particle Az. Similarly, in 10, 92, 15: 
gravana urdhod abhi caksur adhvardm | yébhir vihaya abhavad 
vicaksanah pathah sumékam svddhitir vananvati, the sentence is 
complete with vicaksanah, and the words yébhir dbhavat are not 
to be construed with pathah sumékam (which form a complete 
sentence) or with svddhitir vananvati which form another sen- 
tence. Grassmann’s objection, therefore, that the accent of 


vdnanvatt, in case it isa verb, must be considered anomalous, 
still remains valid. 


As shown above, the view that vdnanvati is a locative in 
the two verses does not lead us to any useful result and has 
to be rejected. It remains for us to make a choice between 
the two other views mentioned abov e—(1) that vananvati is a 
verb with irregular accentuation. on the first syllable, and 
(2) that it is a feminine word with irregular shortening of 
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the finalz. Of these alternatives, I prefer the latter and be- 
lieve that vdnanvati stands for vdnanvati. 

vananvat thus, occurs in five RV verses as an adjective 
of asva, ugas, mati and svadhiti. Of these words, svadhiti occurs 
in thirteen verses only in the RV; and the adjectives that 
qualify it are, besides vananvati, tejamana, puta and suci. The 
word ¢ejamdna occurs in one verse only; the word pata, by it- 
self (i. e., uncompounded with other words) in sixteen verses, 
mostly as an epithet of Soma, but, in one verse each, as an 
epithet of vdcah (i. e., hymns of praise), stoma (=hymn of 
praise) and of svadhiti; it is not an epithet of either asva or 
ugas. The word Suct, on the other hand, which occurs in 
more than a hundred verses, is an epithet not only of svadhiti 
(5, 7, 8; 7, 3, 9) and mati (6, 8, 1) and its synonyms gir (8, 
3, 3), manisa (6, 66, 4) and stoma (7, 98, 1; 10, 29, 1), but of 
asva (6, 6, 4) and ugas (1, 134, 4; 4, 51, 2.9) also, that is to 
say, of all the four words of which vananvat is an epithet. I 
believe therefore that vananvat is a synonym of Ssuci ‘bright, 
shining’, and shall now show that the meaning Suci fits the 
context well in all the five verses. 

Piyia?, (60157 St 

prati tva duhitar diva 

uso jira abhutsmahi | 

ya vdhasi puri sparham vananvati 
radtnam nd dasuge mayah " 

“OQ Usas, daughter of heaven, we have vigilantly kept 
watch for thee that bringest for the offerer (of oblations) 
much lovely wealth, as (also) happiness, O bright one”. 

With respect to the epithet vananvati, compare 1, 134, 4: 
tubhyam ugdsah Sucayah pardvati bhadra vdstra tanvate ; 4, ob ee > 
ugdsah...ucchantir avran cchicayah pavakah; and 4, 51, 9: Sukras 
tantibhih Sucayo rucanah. 

In pada d, na has the force of ca ‘also’. 
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(2) «48-6734 
abhi kdnva anusata- 
po nad pravdta yatih | 
indram vdnanvati matih \ 
“The Kanvas have sped towards Indra, have praised 
(him), making a loud sound, like waters down an incline; 
the brilliant hymn of praise (has sped, has cried loudly, to- 
wards him)”. 


Compare in respect of pada a, 1, 11, 2: tvam abhi pra 
nonumo jétaram dparajitam; 4, 32,4: vaydm indra tvé sdca vaydm 
tvabht nonumah; 7, 31,4: vaydm indra tvadydvo bhi pré nonumo 
vrgsan which speak of ‘our’ (the priests) speeding to and prais- 
ing Indra, and in respect of padac, 3,51, 1: indram giro 
brhatir abhy anusata; 6, 45, 25: imd u tva Satakrato *bhi pra 
nonuvur girah; 8,95, 1: girah..abht tvd sam anasaténdra vatsdm 
na matérah which speak of hymns of praise speeding and cry- 
ing out loudly to Indra. In verses like 4, 32, 9: abhi tua 
gotama gira ’nusata pra davane and 8, 88, 1: abhi vatsdm na 
svdsaresu dhendva indram girbhir navamahe, on the other hand, 
it is said that priests speed to, and praise, Indra with hymns. 


With respect to the expression vdnanvati matth compare 
Sucayo manisah in 6, 66, 11: divah Sdrdhaya Sucayo manisah 
...asprdhran, Sucth stomah in 10, 29, 1: Stcir vam stomo bhuranav 
gigah, and sucth matih in 6, 8, 1: vaisvanardya matir ndvyasi 
Sucth soma iva pavate. Compare also 8, 3, 3: ima u tva purnvaso 
giro vardhantu ya mdma | pavakdvarnah sucayo vipasctto ’bht 
stomair anusata which too speaks of the priests (vipascitah) 
speeding to, and praising, Indra with hymns and of bright- 
coloured ( pdvaka-varnah), brilliant hymns magnifying him. 

(3) Sp de ea 

a yad dsvdn vananvatah 
Sraddhayahém rathe ruham | 
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ula vamdsya vdsunas ciketate 
yo dstt_yadvah pasuh" 

“When, with confidence, I drove the bright (i. e., sleek 
and glossy) horses in the chariot, there was seen, included 
in my lovely wealth, the cattle that belongs to Yadw’’. 

I have followed Geldner in the translation of the second 
distich; for I believe with him (see his note) that czketati in 
pada c, like ctketa in 1, 100, 16: v%sanvatam btbhrati dharsu 
ratham mandra ciketa nahusigu vikgsu and 5, 27, 1: dasdbhih 
sahdsrair vdisvanara tryarunas ciketa and cetat in 8, 68, 18: digu 
cetad v¢ganvaty antdr rjrésv arusi, has the sense of the passive 
and denotes ‘is seen, can be discerned’. ‘The meaning of 
the verse is: when I drove the sleek horses yoked to the 
chariot, I felt fully confident that the cattle of Yadu, forming 
part of the prize, would become mine. 

Geldner translates vdnanvato ’svdn as ‘horses harnessed 
to the wood’. Ludwig renders the verse as: ‘when I, on 
account of confidence in the horses of longing (Indra?), 
harnessed them to the chariot, then he aiso thinks of the 
lovely excellent thing which is the cattle of the Yadava’. 
Grassmann translates the second hemistich as, ‘then there 
looks readily every man (?) of the Yadu race at the wealth 
(presented to me)’ and Pischel (1. c, p. 200) as, ‘then the 
cattle of the Yadus thinks of the lovely possessions’. 

In respect of the expression vananvato ’svan, compare the 
epithets suci, sukra and arusa, all meaning ‘bright’, that are 
applied to agva in 6, 6, 4: yé te Sukrasah Sucayah Sucigsmah ksam 
vipanti vigitaso asvah; 7, 75, 6: arugaso asvas citra adrsrann 
usdsam vahantah and 7, 97, 6: tam Sagmaso arugaso GSva byhas- 
patim sahavaho vahantt. 

(4) 8, 102, 19: 

nahi me asty aghnya 
nd svddhitir vdnanvati | 
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athaitad yg bharami te \ 

“There is no cow with me, no bright axe; therefore do 
I bring thee such (billet of wood)”’. 

As said above (p. 245), the reference here is to billets of 
wood that, in the eyes of the speaker, are unfit to be offered 
in the fire. The speaker pleads in excuse that he has no 
bright (i. e., sharp) axe with which he could cut billets from 
good wood, and no cow which would yield him ghee for 
offering in the fire. 

Compare the epithet suci, applied to svadhitz, in 5, 7, 8: 
Sucth sma ydsma atrivdt pra svadhitiva riyate and 7, 3, 9: nér 
yat putéva svddhitih sucir gat svdya krpa tanva rocamanah (‘when 
he came out, bright like a sharpened axe, shining with his 
own lustre, by his own self’). 

vananvatt (vananvati) has here the sense of ‘sharp, bright’. 

Geldner translates pada b as, ‘the axe is not with the 
possessor of wood’, Grassmann as, ‘there was no axe with 
him who required it’, Ludwig as, ‘no axe works for me’, and 
Pischel (p. 200 I. c.), following Sayana, as ‘my axe does not 
fell (trees)’. 

(Op 10,402) aba 

rébhad dtra janusa pitrvo dngira 
gravana urdhva abhi cakgur adhvardm | 
yebhir vihaya dbhavad vicaksanéh 
pathah sumékam svddhitir vénanvati \ 

“He has chanted now, who by birth is the first Angiras. 
The press-stones that have been made ready surveyed the 
sacrifice, (the stones) through which the wise one (Soma) 
attained to his full strength. The place is fine, the axe 
bright (i. e., sharp)’. 

This verse speaks of the preparations made for the 
sacrifice: the priest has chanted, the pressing stones have 
pressed Soma, the axe (for killing the sacrificial pasu) is 


vnanvat 951 


ready, bright and sharp, and the place (i. e., the altar) is 
beautified with paridhi, sacrificial fire, etc. 

As observed by Geldner, vicaksanah in c refers to Soma. 
Geldner renders pada d as, ‘the place of refuge stands firm; 
the axe is with the possessor of wood’; and he explains in 
the note that sueka is an epithet of the sacrificial post in 4, 
6, 3: udu svdrur navaja nakrah pasve anakti sudhitah sumékah, 
that pathah occurs frequently in verses relating to the animal 
sacrifice, e. g., in 1, 162, 2 and in the Apri hymns 2, 3; 10, 
70; 1, 188; 10, 110 and that hence /pdathah denotes here the 
sacrificial post. 

Ludwig renders pada d as ‘Indra’s axe wins the lovely 
place (and the divine substance ?)’, Grassmann as ‘there fell 
to the share of him who was longing, an abode full of bles- 
sings and an axe (the thunderbolt ?)’, and Pischel (p. 204, I. 
c.) as ‘his place became excellent, his axe fells (trees), 1. €., 
he has firewood in abundance to worship Agni with and to 
prosper thereby’, Sayana explains the pada as asyendrasya 
svadhitih vajrah vananvati udakavati marge pathah anna-sadhanam 
sumekam Sobhanam udakam nir-agamayad itt Segah. 

Grassman (Wort.) says that vananvat is formed from 
vanana with the suffix -va¢ and elision of the final a. vanana 
means ‘desire’; and if, like its synonym kanti, it denotes 


’ ‘brightness’ also (cp. kantih Sohhecchayoh striyam cited in the 


Sudha commentary on Amarakosa 1, 3, 17), vananvat would 
mean ‘bright’ and be synonymous sae fuci. Compare in 
this connection spdarha ‘desirable, bright, beautiful, lovely’, 
vama (from van and cognate with vanana) ‘desirable; bright, 
beautiful, lovely’; compare also sobha which accor ding to the 
Sudha commentary (1. c.) means dati and wcha (sobha 


1 Pischel refers here to 3, 10, 3; 6, 1, 9; 6, 2, 5; 6, eR sed bon 
6, 247-10, 122, :3. 
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kanticchayor mata). Grassmann would then be justified in 
assigning the meaning ‘lovely, beautiful’ to vananvat. This 
epithet ‘lovely, beautiful’ however is not appropriate to ‘axe’ 
while the epithet ‘bright’ (suc?) is; and as this epithet suits 
mati, ugas and asva also, it is preferable to interpret vananvat 
as suct ‘bright’ in all five RV verses. Why the final 7 of 
vananvati is shortened in 8, 102, 19 and 10, 92, 15 is however 
a matter that I find inexplicable. 


i a a a i eas, eee 


10. pathas 


This word occurs in seventeen stanzas of the RV by 
itself, and compounded with sahasra, in one. It occurs in- 
frequently in other Vedic texts and continues to be in use in 
later Sanskrit literature where it has the sense of ‘water’. 
Compare Amarakosa 1,10, 3-4: apah stri bhimni var vari 
salilam kamalam jalam ! payah kilalam amrtam jivanam 
bhuvanam vanam !' kadambam udakam pathah puskaram 
sarvatomukham ! ambhornas-toya-paniya-nira-ksira-’mbu- 
§Sambaram |! 

In the Vedic Nighantu, it is mentioned in 4, 3 in the 
group of 132 words (that have more than one meaning), and 
Yaska (Nirukta 6, 7) says that it has the sense of antariksa 
(intermediate world) in RV. 7, 63, 5, water (udaka) in RV. 
7, 34, 10, and food (anna) in RV. 10, 70, 10. Sayana follows 
the lead of Yaska in his explanation of the above three 
stanzas: in the other RV verses, he explains pathas mostly 
as anna but as antariksa in 1, 154, 5, as ‘water’ on two or 
three occasions, as sthénam in 7, 47,3, as sthanam yad va 
udakasya sthanam antarikgsam in 3, 55, 10, as devandm sthanam 
antariksam in 3, 8, 9; and as antariksaikadesa-/akganam sthanam 
mig £1358: 

Bohtlingk-Roth explain the word as Sve/le, Platz, Ort 
(place, spot, room, region) in their dictionary. Grassmann, 
in his Worterbuch, says that the word is derived from path and 
has the sense of ‘place where the gods wander or sojourn, 
path of heaven, heavenly space, abode (of the gods)’, and 
renders the word accordingly in his RV. Uber. Ludwig 
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translates the word as place (Ort), drink, region (gegend) 
gathering’. 

Pages 97 ff. of the Gurupujakaumudi (Festschrift an Roth) 
contain a paper written by E. Sieg on this word; in this 
paper, Sieg has endeavoured to show that Sayana’s explana- 
tion of pdathas is right, that it has the sense of anna in the 
majority of RV. verses, and that of ‘water’ in two or three. 
He does not believe that pdathas signifies sthdna or antariksa in 
any passage; but he points out that the meaning ‘water’ is 
given to pdathas by the Indian lexicographers and that the 
word is found used in that sense in the works of later Sans- 
krit writers. 

These views are criticised by Oldenberg in ZDMG. 54, 
599 ff. in his article on this word. The writers of classical 
works, he observes, frequently employ words which, though 
they have not found used by any previous writer, are men- 
tioned in the lexicons; and he contends that these passages 
only show that pdthas has the sense of water in later times, 
but that they have no bearing about its signification in Vedic 
passages. He then shows that Sieg’s explanation of the RV 
verses in which pdthas has, according to him, the sense of 
‘food’ is not tenable; and after comparing these verses with 
other relevant passages, arrives at the conclusion that pathas 
is, So to say, synonymous with the words pada, ksaya, sadhis, 
sadana, yoni that occur in VS. 13, 53 (TS..493, dl seis 
7,18) and denotes Ort, Sitz, Gebiet (place, seat, district, pro- 
vince, sphere). pdathas, he suggests, may perhaps be a deri- 
vative of the root pa ‘ro protect’ and may have originally 
denoted Schutzheizrk (sphere of protection). 

Pischel (Ved. St. 3, 201) is inclined to agree with 
Oldenberg. Geldner too seems to think that pathas is derived 
from pa ‘to protect’; for, in his RV. Uber., he tranlsates the 
word as Kuflucht (refuge, shelter), Hort (safe retreat, shelter), 
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Bezirk (sphere, range), Obhut (protection), Gehege, Schutz 
(protection, care). In 7, 1, 14 however he translates sahdsra- 
pathah as ‘bringing thousandfold nourishment’. 

Now, one of the RV. passages in which pdathas occurs is 
3, 31, 6: viddd yadi sardma rugnadm ddrer mahi pathah puroyam 
sadhryak kah | dgram nayat supddy dksaranam dccha rdvam pra- 
thama janati gat. I have explained this verse with that which 
immediately precedes it and that which follows it (viz. v. 5: 
vilan satir...and v. 7: dgacchad u...) in JOR. xiv. 213 ff. As 
mentioned there, these three verses are concerned with the 
cleaving by the Angirases, Indra, Sarama, (Brhaspati and 
other deities) of the rock-cave in which were confined the 
waters (rtivers), cows, the sun, etc., and releasing them from 
confinement. Grassmann translates pada b of our verse as 
‘she (i. e., Sarama) prepared the ancient path of heaven that 
leads to a goal’, Ludwig as ‘she snatched away (plundered) 
the great ancient region together’, Geldner as ‘she will thus 
complete her great former protection’, Sieg, following 
Sayana, as ‘she made the ancient noble food a common 
commodity’ and Oldenberg as ‘she united the great ancient 
place, i. e., she united the place in which the cows had been 
hidden and which thus was, so to say, separate, with the re- 
maining part of the world’. 

These renderings are all more or less unsatisfactory. 
Now we know that among those that were confined in the 
rock-cave of Vala were the waters (cp. 4, 3, 12b: arnobhir 
apo madhumadbhir agne ; 4, 16, 6b: apo rireca sakhibhir nikamath ; 
7,90, 4d: tésam dnu pradtvah sasrur apah; and 10, 138, 2b: 
ydtra dasasyann ugdso rindnn apah all? which refer to the release 
of the waters confined in the cave of Vala); and since pathas 





—— — -- — 


1 AlJl these passages are explained by me in my article on “The 


Act of truth in the RV.’ in JOR. xiv. 
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can be derived regularly from the root pa ‘to drink’, and 
has indeed the sense of ‘water’ in many passages in classical 
Sanskrit literature, one is justified in giving that meaning 
here to that word, the more so since this meaning fits the 
context. The meaning of 3, 31, 6 is thus: ‘When Sarama 
found the cleft in the mountain, she let out the primaeval 
water together; she with fine feet led the van of the imperish- 
able ones; she first went towards the sound recognising it’. 
Compare the observations in JOR. xiv. 215.  sadhryak kah= 
let out together, i. e., let out the waters so that they flowed 
together without any break. Compare 3, 31, 16: apds cid 
esd vibhvd damunah pra sadhricir asrjad visvascandrah which too 
refers to the release of the waters from their cave-prison; the 
words vibhvo apah sadhricir asrjat of this verse correspond ex- 
actly to mahi pathah sadhryak kah of our verse. Comp. also 
4,47,2: yuvdm ht ydntindavo nimndm apo na sadhryak; 8,32, 23: 
a twa yacchantu me girah | nimndm apo nd sadhryak and 5, 60, 3: 
pat krilatha maruta rgtimanta apa iva sadhryaiico dhavadhve which 
too refer to the waters flowing together. 

The primary meaning of pathas (derivative of the root 
pa ‘to drink’) is thus ‘water’. From. this is developed the 
secondary meaning antariksa (intermediate world); for it is 
well-known that the Vedic poets looked upon antariksa as the 
abode of the waters. It is worth noting in this connection that, 
of the twenty-five words mentioned on p. 253 above which, 
according to the Amarakoga, denote ‘water’, five, beside 
pathas, denote antariksa also; see Apte’s dictionary s, v. ap, 
ambhas, pugkara, bhuvana, sarvatomukha; so does vyoman also 
while ananta, abhra and nabhas denote antariksa and also 
‘cloud’. From the meaning antariksa (udakasya sthanam) is 
developed the meaning of sthana, (sadman, sadana, loka) or 
‘place, abode’ in general. Compare Yaska’s observation 
(Nirukta 4, 19): rajo rajateh | jyoti raja ucyate |! udakam 
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raja ucyate ! loka rajamsy ucyante | asrg-ahani rajasi ucyete |! 
haro harateh ! jyotir hara ucyate | udakam hara ucyate |! 
loka haramsy ucyante ! asrg-ahani rajasi ucyete. Compare 
also VS. 13, 53: apadm tua ksaye sadayamy apam toa sadhigi sa- 
dayamy apam toad sddanz sddayamy apdm tod sadhdsthe sadayamy 
apam twva_yonau sddayamy apam toa purige sadayamy apam tva pa- 
thasi sadayami which Oldenberg has cited on p. 603 lece ana 
from which he has concluded that pdathas is, so to say, syno- 
nymous with sadana, kgaya, yoni. 

_ The meaning of pathas is thus: 1) water, 2) antariksa, 3) 
sthana, sadana, loka, pada etc., or ‘abode’ in general. In 3, 31, 
36 explained above, pathas has the sense of ‘water’. In the 
following verse, it has the sense of antariksa (sky): 

(LG 17-0345: 
patra cakrur amfta gatum asmat 
Syeno na diyann dno eti pathah | 
prati vam stra udite vidhema 
namobhir mitravarunota havydih \ 
““(Speeding) like the falcon, he (the sun) moves in the 
sky where the ‘mmortals have made a path for him. O 
Mitra and Varuna, we adore you with prostrations and 
sacrificial offerings when the sun rises’. 
pathas has the sense of antariksa or sky here, as observed 
by Yaska. Compare 7, 60, 4: 4 stiryo aruhac chukram arnah | 
yasma adityaé adhvano radanti mitra aryamad varunah sajosah ‘the 
sun has risen in the bright sky,’ he for whom the sons of 
Aditi, Mitra, Varuna, Aryaman, have together cut paths (to 
pursue)’; 5, 49, 10: d sttryo aruhac chukram drno *yukta yad 
dharito vitaprsthah | udné na navam anayanta dhirah ‘the sun 


—_— 


1 arnah is one of the twenty-five words mentioned above that de- 
ivy ° ‘ : eat 
notes ‘water’. Here it has the secondary meaning ‘sky’, like puskara, 


bhuvana, etc. 
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rose in the bright sky when he harnessed the bay mares 
with straight backs; the wise ones led him in the sky as (one 
does) a ship in water’.? 

Regarding the simile in pada b, compare 1, 65, 2: syenan 
iva dhrdjato antdrikge ‘speeding like falcons in the sky’. 

pathas has the sense of ‘abode’ (sthana, yont, Joka) in the 
verses that follow: 

fen 4, Li o,fU: 

parayatinim dno ett patha 
dyatindm prathama sasvatinam | 
vyucchanti jivdm udirdyanty 

usa mrtadm kaém cand bodhdyanti "' 

“The first of the many that come, she follows to the 
abode of those that have passed away, Usas, who, dawning, 
impels living beings (but) does not awaken any one that is 
dead”’. 

(Sy diate: 

tad asya priyam abhi patho asyam 
naro ydtra devaydvo médanti | 
urukramasya sa hi bandhur ittha 
visnoh padé paramé mddhva utsah \\ 

““May I attain his (i. e., Visnu’s) own abode where revel 
those that are devoted to that god; for there is the relation- 
ship (companionship) of him who steps widely. In the abode 
of Visnu is the spring of sweet (drink)”’. 

pathas in a is synonymous with pada in d. 

per oso, Lue 

visnur gopah paramdm pati pathah 
priya dhamany am* ta dadhanah | 








* Here the word udan has the secondary sense of ‘sky’ also. The 
poet has employed Slesa here in connection with that word. 

Geldner renders the expression sukram arnah here as ‘bright ocean’ 
and explains that it refers to the visible heaven. 
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agnts ta visvd bhivandni veda 
mahdd devanam asuratvam ékam \ 

“Visnu, the guardian, watches over the supreme abode, 
upholding the dear immortal abodes. Agni observes all these 
worlds (abodes). ‘The asura-might of the gods is alone great’’. 

The meaning of pada b is not certain. Sdyana explains 
padas a b as: visnuh vyaptah |! gopah sarvasya gopayita | 
priya priyatamani amrta ksaya-rahitani dhamani tejamsi 
dadhanah so ’gnih paramam pathah sthanam pati raksati | 
yad va | dhamani loka-dharakani amrta-udakani dadhanah 
san paramam pathah udakasya sthanam antariksam pati ! 
Geldner renders pada b as ‘assuming his dear immortal 
forms’ and explains in the note ‘the forms, dhamani of Visnu 
are his different names or figures in 7, 100, 5.6 as ‘dwarf, 
giant, etc. However the dhamdani can also be the creations, 
i. e., the worlds; cp. 10, 82, 3: dhamani véda bhiwanani visva’. 

For my part, I am inclined to think that pada b refers 
to the immortal worlds of the gods (i. e., of Agni, Indra, 
Piisan, etc.) and that padasa bc say, ‘Visnu stays in and 
watches over the supreme abode while upholding the im- 
mortal worlds of other gods; Agni observes all the worlds’. 

Pada d is the refrain that occurs at the end of all the 
twentytwo verses of hymn 3, 55. 

fer wl, looe:l 0: 

upa tmanya vanaspate 
patho devébhyah srja | 
agntr havyani sigvadat 

“O sacrificial post, release thou of thy own self, (the 
sacrificial offerings i. e., the sacrificial victim) to go to the 
gods, to (their) abode. May Agni sweeten them”. 

In pada b, the expression ‘to the gods, to the abode’ 
means ‘to the abode of the gods’. See 10, 110, 10 explained 
below. 
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[Oya kU, fuses 
vanaspate rasandya niytiya 
devanim patha upa vakgi vidvan | 
svadati devih krndvad dhavimsy 
dvatam dyavaprthivt hdvam me \\ 

“O sacrificial post, binding with a rope (the sacrificial 
victim), mayest thou knowing (i. e., efficiently) lead it to the 
abode of the gods. May the god sweeten and make ready 
the sacrificial offerings. May Heaven and Earth favour my 
invocation’’. 

Aig ce See A need ad 

upava srja tmdnyad samanjdn 
deviandm patha rtutha havimsi | 
vdnaspatih samita devo agnth 
svddantu havyam madhuna ghrtena " 

“Let loose of thy own self the sacrificial offerings in an 
orderly manner to goto the gods’ abode after anointing 
(embellishing) them. May the sacrificial post, the dresser 
(-priest), God Agni sweeten the sacrificial offering with 
honey and ghee’. 

This verse, and the two explained immediately above 
have vanaspatt (sacrificial post) for deity. All the three verses 
occur in Apri (Apra) hymns and are to be recited at the 
time of pasu-homa. 

The sacrificial victim is bound to the sacrificial post first 
before it is led away for slaughter; and it was the belief of 
the Vedic poets that the victim does not really die, but goes 
living (cp. TS. 3, 1, 4, 3: updkrtan Sasamandm ydd asthaj jivdm 
devanam apy etu pathah and Ait. Br. 2, 10: jivam hasya havyam 
devan apyett _yatraivam vidvan vanaspatim yajati) to the abode of 
the gods. Compare RV. 1, 162, 21: né vd u etn mriyase nd 
rigyast devan id esi pathtbhih sugébhih ‘thou dost not die, thou 
art not injured, thou goest verily to the gods by easy paths’ 
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and VS. 23, 17: ydsminn agnih sd te loko bhavigyati .... yasmin 
vaytth sd te loko /shavigyatt ... yasmin sttryah sé te loko bhavigyati 
‘the place in which there is Agni, that will be thy place; the 
place in which there is Vayu, that will be thy place; the 
place in which there is Sairya, that will be thy place (i. e., 
thou wilt go to the abode of Agni, Vayu and Sirya)’ which 
are addr essed to the sacrificial victims. In the above three 
verses , the sacrificial post is exhorted to release the victim so 
that it may go to the abode of these gods, 

BO) 555,29; 

hamsa@ twa Sreniso yatanah 

Sukra@ vadsdnah svdravo na aguh | 
unniyamanah kavibhih purdstad 
deva devanam upa yanti pathah " 

“Moving in rows like swans, the sacrificial posts, wear- 
ing bright ornaments, have come to us (i. e., have come 
within our ken); being raised in front by the wise (priests), 
the divine (posts) go to the abode of the gods”. 

Oy UAT 3: 

Satapavitrah svadhadya madantir 
devir devandm api _yanti pathah | 

ta indrasya nd minanti vratani 
sindhubhyo havydm ghrtava) juhota \ 

‘(The waters) that have a hundred filters, the goddes- 
ses, rejoicing in their well-being, go to the abode of the gods. 
They do not transgress the law of Indra. Pour out for the 
rivers oblations accompanied by ghee’’. 

The waters referred to here are those that are used in 
the sacrifice for mixing with Soma juice. In v. 1, of this 
hymn, it is said that they are drunk by Indra, and in v. 2, 
that Indra and the Vasus find delight in them. The expres- 
sion devdndm pathah refers to the abodes of these gods and of 
others that drink the Soma juice, 
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CLO}M O23, o: 
pisdngarnpah subhdro vayodhah 
Srugtt viro jayate devakamah | 
prajam tvdsta vt Syatu nabhim asmé 
tha devandm apy etu pathah \ 

“A son of golden colour, who can bear responsibility 
and purvey food, who is devoted to the gods, is born soon. 
May Tvastr unbind for us the navel of offspring; may he then 
go to the abode of the gods’’. 

It is not clear what the subject is of apyetu ind - vira 
(mentioned in b and identical with prajd of c)? In this case, 
it is strange to find it said of this son that he goes to the 
abode of the gods. Perhaps we have to understand that this 
event is to happen after his death, that, after serving the 
gods and discharging his responsibilities efficiently, this son 
will, after death, go to the world of the gods. Or, is the 
subject T'vastr and is it said in padad, that he should go 
(back) to the world of gods after he has unbound the navel? 
Geldner suggests that the subject is the sacrificial victim and 
refers to 1, 162, 2; 1, 188, 10; 10, 70, 10; 10, 110, 10; but 
there is no reference to this victim in padas a, b, c. 

(EL) . 10, 709: 

déva tvastar yad dha carutodm anad 
jad angtrasam abhavah sacabhih | 
s& devandm patha tpa pra vidvan 
usin yaksi dravinodah surdtnah 

“OQ God Tvastr, when thou hast attained to (perfect) 
beauty, when thou hast become the companion of the 
Angirases, then, thou that hast wealth, knowing the world 
of the gods, sacrificest eagerly, O conferrer of riches’’. 

The import of this verse is not clear. Regarding pada 
a, Geldner observes in his note, ‘as creator of form, Tvastr 
has also perfected beauteousness’. It is difficult to understand 
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what the Angirases have to do with Tvastr. ‘knowing the 
world of the gods’ = knowing the tribes of the gods; cp. 7, 2, 
10: séd u héta satydtaro yajati yatha devandm janimani véeda. 


Sayana explains the verse as follows: he deva tvastah 
etan-namaka tvam yat carutvam havirbhih kalyana-ripa- 
tvam Anat praptavan asi | yat ca tvam angirasim asmakam 
sacabhih sahabhavi sahayah abhavah ! he dravinodah 
dhanasya datah ata eva suratnah sudhanah sah tvam uSan 
havimsi kamayamanah san vidvan asyedam iti prajanan 
devanam pathah annam upa yaksi yaja tebhyah prayaccha. 

TN i i ae 

s& jayamanah paramé vydman 
vayur nd pathah pari past sadyah | 
tvdm bhivana jandyann abhi krann 
Gpatyaya jatavedo dasasyan \ 

“Being born in the highest heaven, thou, (Agni Vaisva- 
nara,) at that very instant, watchest over the world on all 
sides like Vayu. Engendering the worlds, thou criest after 
them, being helpful to thy offspring, O Jatavedas”’. 

Respecting the simile in pada b, comp. 1, 134, 5: tvdm 
visvasmad bhivanat pasi dhdrmana ’suryat pasi dharmana “thou 
(Vayu) watchest properly from all the worlds (i. e., from all 
points of the world), thou watchest properly with thy asura 
might’. The ‘offspring’ mentioned in d is the priest or the 
sacrificer. 

(13) 6, 15, 12(=7, 4, 9): 

tudm agne vanusyato nt pahi 

tvam u nah sahasdvann avadyat | 

sam toa dhvasmanvdd abhy etu pathah 
sam rayth sprhaydyyah sahasri " 

“Agni, protect us from (the enemy) who attacks and 
from blame, O strong one. May what is dusty gather in 
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thee, in thy abode; may desirable wealth, thousandfold, 
gather in thee”’. : 

Pada c is obscure. Geldner renders it as, ‘may all that 
has got a soiler find together a refuge in thee’, and observes 
that the meaning is not clear. Sayana explains the pada as: 
tva tvam dhvasmanvat dhvamsanavat dhvasta-dosam pathah 
havir-laksanam asmabhir dattam annam sam _ abhyetu 
samyag abhigacchatu. 

(14). 7, 1,14: 

séd agntr agninr aly astv anyan 
yatra vaji tdnayo vilapanth | 
sahdsrapatha akgara saméti \ 

“This Agni will in truth surpass other Agnis, he, in 
whom gather the rich sacrificer, the son that brings wealth, 
the (racer) with strong hoofs that wins the prize, (and) the 
imperishable (vdc) that has a thousand abodes”’. 

It is said in padas b c that this Agni is the store-house 
where one finds in plenty (i- e., from which one can get) rich 
patrons, sons, race-horses, and that hymns of praise find 
their goalin Agni. The word v4ji occurs thrice in the anvaya 
which reads as: yatra vaji vaji tanayah vaji vilupanih (asvah) 
sahasrapatha aksara sameti. Compare 5, 6, 1: agnim tém 
manye yo vadsur dstam yam yantt dhendvah | dstam drvanta asdv6 
‘stam ntipaso vdjina tsam stot¢bhya & bhara and 5, 6, 2: so agnir 
yO vasur grné sdm ydm aydnti dhendvah' sdm drvanto raghudrivah 
sdm sujatasah strdyah which is a paraphrase of v. 1. and pada 
d in which (sam sujatdsah surayah) corresponds to pada d 
(astam nityadso vajinah) of v.1. It is said in these two verses 
that milk cows, swift racers, and noble patrons (i. e., sacrifi- 
cers who pay handsome fees to the priests) gather in Agni. 
Cp. also 5, 11, 5: tam girah sindhum ivavanir mahir & prnanti 
which says that hymns of praise fill Agni as rivers do the 
ocean, 
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The word vilupani (accented however on the last syllable) 
occurs in 1, 38, 11: mdruto vilupantbhis citra rodhasvatir dnu\ yatém 
akhidrayamabhih where too it is an epithet of asvaih understood. 

The thousand abodes referred to by the epithet sahasra- 
pathah in c are the thousand syllables (aksara) of vac. sahasra- 
patha aksarad in pada c is the same as the gaurih sahasrakgara in 
1, 164, 41: gaurir mimdya salilani taksaty ¢kapadi dvipidi sa 
catuspadi'\ ag tapadi ndvapadi babhnvisi sahdsraksara paramé vydman 
and aksdra sahasrini in 7, 15, 9: tipa tvd sataye ndro vipraso_yante 
dhitibhih \ tupaksara sahasrini. Pada c of this verse is explained 
by Sayana as: sahasrini sahasra-samkhyaka akgara ksaya-rahita 
stuti-rapa asmadiya vak todm upayati ca and by Geldner as ‘to- 
wards thee the speech that brings in a thousand’ (1. e., 
thousand-fold wealth). In 1, 164, 41 however Geldner has 
rendered sahasraksara as ‘having a thousand syllables’. ‘This 
is correct, and it ’is these syllables that are regarded as ‘the 
abode’ of the imperishable prayer (vdc) in pada c of our verse. 
Similarly aksard sahasrini in 7, 15, 9 cited above means aksara 
sahasra-sthané, and the meaning of the verse is, ‘to thee go 
wise men with hymns of praise for gain, to thee the 
imperishable vdc that has a thousand (abodes)’. 

Geldner renders the verse as ‘this Agni shall surpass 
other Agnis - he, in whom are united an own son victorious 
and with strong hands, and speech which brings thousandfold 
nourishment’. Sdyana explains padas b c as yatra yasminn 
agnau vaji aganavan balavan va vilupanih drdha-hastah 
sahasrapathah bahv-anno bahu-sthano va bahiidako va 
tanayah asmat-putrah aksara ksaya-rahitena stotrena sameti 
~ samyak paricarann eti | samartha-putravata eva agnir anya- 
diyan agnin abhibhavatiti bhavah. 

i5y< 1, 162, 2: 

yan nirnija réknasa praortasya 
ratim grbhitam mukhaté ndyantt | 
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supran ajo mémyad visvarapa 
indrapngsnoh priyam apy ett pathah \ | 
“When they lead before (the sacrifical horse) covered 
with costly ornaments (or, rich cloth), the offering (i. e., the 
goat) that is held (by a halter), the omniform goat goes for- 
ward bleating to the dear abode of Indra and Pusan”. 
mrnya reknasa ‘with ornament (or, cloth), with riches’ is 
hendiadys for ‘with costly ornament (or, rich cloth)’. 
(16) 7, 34, 10; 
a casta dsam patho nadinam 
vadruna ugra&h sahdsracaksah \\ 
“The powerful Varuna with a thousand eyes observes 
the abode of these rivers’’. 
pathah=abode, yoni, sthana. The verse signifies therefore 
that Varuna with thousand eyes who watches everything in 
the universe observes the bed of the rivers i. e., the course of 
the flowing rivers (cp. 2,28, 4: pra sim aditvo asrjad vidhartay, 
rlam sindhavo vdrunasya yanti | nd sramyanti né vi mucanty eté 
‘The son of Aditi, the sustainer, let them loose to flow; the 
rivers follow the law of Varuna; they do not tire, do not give 
up’ addressed to Varuna), or that he observes the ocean to 
which abode all the rivers flow. 
CU7y £10,992 Se 
rébhad dtra janusa pttroo dngira 
gravana urdhvd abht caksur adhvaram | 
pébhir vthaya abhavad vicakganéh 
pathah sumékam svddhitir vénanvati \ 
This verse has already been explained above (see p. 250). 
pathah = place, sthana. 


11. aptur, apturya 


The word aptur occurs in nine verses of the RV. and 
apturya in two. 

Durga, in his commentary on Nirukta 5, 4, 4 explains 
apturah (in RV. 1, 3, 8) as karma pratt tvaramanah. On the 
other hand, Sayana, in his commentary on the RV, explains 
the word as apam preraka...apas tutorti toarayatite kvip etc. in 
seven verses, vasativaribhih prerita in 9, 61, 14 and dpa iva 
tvaropeta in 1, 118, 4. Similarly, Venkata-Madhava explains 
it as meghasthanam apam udgamayitarah in his scholium on 1, 3, 
8; and Skandasvamin, in his commentary on the same verse 
writes: antar-nita-nyarthasya tarater apturah apam tarayitarah 
adityam prati gamayitarah...athava aplr vyaptav ity etasya trjantasya 
sasthyekavacana etad rupam | stutibhis ca havirbhis ca devatanam 
aptur yajamanasya. 

Following the explanation of Béhtlingk-Roth in the PW, 
Grassmann explains (Wort.) aptur as ‘busy, active, quick in 
work’, etc., regarding it as a compound of ap (= apas) ‘work’ 
and tar ‘to hasten’. Ludwig explains the word as ‘winning 
(conquering) the waters’ mostly, and also as ‘hastening the 
waters’ and ‘overthrowing the waters’. Bergaigne explains 
it (Etudes sur le lexique du RY) as ‘passing accross the waters’, 
and so does Geldner in his RV. Uber. Pischel, in his article 
on this word in Ved. St. 1, 122 ff. has arrived at the conclu- 
sion that aptur means ‘overcoming the waters, i. e., surpassing 
the waters in respect of swift motion; swift, rapid’. apturya 
too denotes, according to him, ‘overcoming of the waters’ 
originally, and ‘battle, contest’ secondarily. According to 
Sayana, this word means apam prerana, apam prerakatva, and 
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according to Ludwig, ‘fight for water’ in 3, 51, 9 and ‘quick- 
ness in action’ in 3, 12,8. Geldner renders aptarya as ‘crossing 
over the waters, that is, crossing over the streams that mark 
the boundary’; and in his note on 3, 12, 8, he points out that 
this word occurs in Sankh. Sr. 8, 16, 1 by the side of ortratarya 
and that ‘the crossing over the waters, i. e., of the stream’ 
has become an expression that denotes ‘victorious advance’ 
in general. 

Now, the above-mentioned passage of Sankh. Sr. in 
which the expression aptarye vrtraturye occurs is one of the 
Nwid formulas that are given in that chapter. This Nivid 
formula occurs (with slight variations) in RV. Khila, Ch. 5. 
In the Srautasiitra it reads as: indro marutvan somasya 
pibatu |! marut-stotro marud-ganah | marut-sakha marud- 
vrdhah ! ya im enam deva any-amadan | apturye vrtratirye | 
sambara-hatye gav-istau | arcantam guha pada ! paramasyam 
paravati ! vadhid vrtram srjad apah | marutam ojasa saha... 
The reference here, clearly, is to Indra’s conquering Vrtra 
and releasing the waters confined by him, with the Maruts 
and (All-) gods as allies. aptarye urtraturye signifies ‘in the 
conquest of Vrtra, in the conquest of the waters (i. e., in the 
winning of the waters after Overcoming him)’; and there is 
not the least reason to think that aptirya denotes here 
‘victorious advance’ in general. This meaning ‘conquest of 
the waters’ suits the context well in the two RV verses in 
which apturya occurs. 

(kh) 08,519 82: 

Sa vdvasand tha pahi sémam 

martdbhir indra sakhibhih sutdm nah | 
jatdm yat tva pari deva abhuasan 

mahé bharaya puruhata visve \ 

apittrye maruta apir eso 

*mandann indram dnu dativarah | 
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tébhih sakam pibatu vrtrakhadéh 
sutdm somam dasugah své sadhasthe \\ 

“Indra, drink eagerly with companions, the Maruts, the 
Soma juice pressed by us (in the same way as thou didst), 
when the All-gods surrounded and praised thee, just born, 
for the great battle, O thou that art invoked by many. 


“In the conquest of the waters, O Maruts, this swift 
(Visnu), the companion (and) the donors of desired things 
(i. e., the Maruts) cheered Indra. May he, the consumer of 
Vrtra, drink with them the pressed Soma juice in the own 
abode of the offerer (of sacrifices)’. 


Padas c d of verse 8 and ab of v. 9 refer to the past time 
when Indra, being just born, drank Soma with avidity, and, 
with the Maruts, All-gods and Visnu as allies, slew Vrtra 
and released the waters (rivers), cows, etc., that had been 
confined by him. 

apturye =in the conquest (i. e., winning) of the waters 
(that had been confined by Vrtra). Geldner translates the 
word as ‘crossing over the waters (i. e., of the rivers that 
formed the boundary of the land held by the Aryans)’, 
Ludwig as ‘fight for the waters’ and Grassmann as ‘in quick 
work’. 

In 9 a, egah does not mean ‘this one’ (Grassmann, Lud- 
wig, Geldner), but ‘swift (Visnu)’. Compare 2, 34, 11: tan 
vo maho maruta evayadvno vtgnor egdsya prabhrthé havamahe ‘we in- 
voke you, the great Maruts of swift movement in the offering 
to the swift Visnu’; 7, 40, 5: asya devdsya milhigo vaya vignor 
esasya prabhrthé havirbhih ‘we (invoke) the branches (1. e., the 
sons) of this bounteous god (sc. Rudra) when bringing for- 
ward sacrificial offerings to swift Visnu’;? 8, 20, 3: vidma hi 





1 It is my belief that there is an anacoluthon here, and I hence 
supply the word havadmahe on the analogy of 2, 34,11 cited above. 
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rudriyandm sugmam ugrdm maritam Simivatam | vigsnor egasya 
milhigam ‘we know indeed the mighty roar of Rudra’s sons, _ 
the impetuous bounteous Maruts (and) of swift Visnu’, in all 
which verses the epithet esa is applied to Visnu and the 
Maruts are mentioned with him. 


The epithet dativarah in b refers to the Maruts; cp. 5, 38, 
2: twvesdm gandm khadihastam dhinivratam mayinam datiwaram 
where the word is an epithet of the troop of Maruts. 

(B)venS} b25-82 

indragni tavisant vam 
sadhasthant prayamsi ca ' 
yuvor apttryam hitdm \ 

Geldner construes fitam with tavisani, sadhasthani, prayamst 
and apturyam, and translates: “Indra and Agni, the strengths, 
the being together, the enjoyments, the advance over the 
waters are destined for you’’. In the note, however, he says 
that, in the alternative, one can, following the lead of Boht- 
lingk-Roth in the PW, consider that the word sadhastha here 
is an adjective (this is the opinion of Sayana; he explains 
sadhastham as parasparam aviyujya vartante) as it is in AV. 6, 
123, 1-2. ‘This seems to me to be the better course, and I 
hence translate the verse as: 


Sayana explains the distich as prabhrthe havirbhih havi-ritpair annair esasya 
prapaniyasya milhugah kamanam sektuh vignoh sarvadevatmakasya asya devasya 
‘vagnuh sarvad devatah (Ait. Br. 1, 1]? iti Sruteh anye devah vayah §akha iva 
bhavantt. Grassmann translates it as “To the meal of this swift gracious 
god, Visnu, we come with sacrificial oblations’, and Ludwig as ‘in the 
offering of this god who confers branches towering high, of this hurrying 
Visnu, through avis’, Geldner renders it as ‘(There is) an appeasement 
for this bounteous one, the god (Rudra) with sacrificial oblations in 
making offerings to swift Visnu’. He follows Oldenberg in reading 
milhugah avayah (abhinihata-sandhi; the Padapatha has milhusah vayah) 
in a, and observes, referring to 2, 33, 5, that, by sacrificing to Visnu, 
Rudra is at the same time satisfied. ol 
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“O Indra and Agni, the deeds of might (and) delightful 
foods of you two are together (i. e., you perform mighty 
deeds together and partake of sacrificial offerings together). 
The conquest of the waters is destined for you”’. 

Compare 1, 108, 3: cakrathe hi sadhryan nama bhadrém 
sadhricina vrtrahanad utd sthah ' tav indragni sadhryanca misddya 
végsnah somasya vrsana vrsetham ‘you two have indeed together 
made a glorious name (for yourselves) and you two together 
kill Vrtra (enemies).1 Take your seat together, O Indra and 


1 The word vrtra denotes primarily a demon, the son of Visvartpa, 
who was killed by Indra; secondarily it denotes ‘enemy’. As Indra’s 
killing of Vrtra is referred to in many verses addressed to Indra solely, it 
seems reasonable to understand the dual vrtrahand, that is an epithet of 
indragni in 1, 108, 3; 8, 12, 4; 6, 60, 3; 7, 93, 1.4; 8, 38, 2 and 7, 94, 11 
(vrtra-hantama) as ‘killers of Vrtra’. On the other hand, it is not said in 
any verse addressed to Agni solely that he killed Vrtra; and in v. 6 of 6, 
60 addressed to Indra and Agni: haté vrtrany arya haté dasani sdtpati, the 
word ortra is used in the sense of ‘enemy’. 

Thus there are two alternatives open to us in interpreting the term 
vrtrahan in these verses. 1) We can interpret vyira as ‘enemy’ and vrtra- 
hand as ‘slayers of enemies’; this meaning suits both Indra and Agni. 
2) We can interpret vrtra as ‘the demon vrtra’ in connection with Indra 
and as ‘enemy’ in connection with Agni; that is to say, we can take 
it that the poet has employed Slesa, and used vrtra in urtrahan with a 
twofold meaning. 

There is also a third alternative. In the hymn 8, 38 which is 
addressed to Indragni, the epithet yajfasya rlvijd is applied to them in 
v. 1: yajtidsya hi sthd ytvigd sasni vajesu kdrmasu | indragni tasya bodhatam. 
The epithet ‘priest of sacrifice’ suits Agni only not Indra; and its use 
here in the dual number shows that, in hymns addressed to Indragni, 
the poet has employed epithets that refer in fact to one only of the 
dual divinities. This is shown by the epithets vajrabaha 1, 109, 7, vajra- 
hasta 1, 109, 8, vajrind 6, 59, 3, and suvajra 7, 93, 4 also that are used 
in these hymns; these epithets suit Indra and not Agni. We can take 
it that the term vrtrahan is similarly used in these hymns in the dual 
number though it suits Indra only and not Agni. In other words, the 
epithet vrtrahan applied to Agni in these hymns is purely honorific in the 
same way as the epithet yajnasya rlvij applied to Indra in 8, 38, | is. 
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Agni; pour into yourselves the sweet Soma juice, O strong 
ones’. 

The waters whose conquest 1s spoken of in c (aptarya) are 
those that were confined by Vrtra, or in the alternative, by 
Vala. 

Grassmann translates the verse as: ‘Indragni, you 
possess strength, a well-established abode, cheers; in you is 
placed quick work’, and Ludwig as: ‘Indra and Agni, your 
strengths, your place and your food, your quickness of work 
also is auspicious’. 

Since the word aptur is clearly related to aptarya, it 
follows that the word ap in it denotes ‘water’ and not ‘work’. 
This meaning fits the context well in all the verses in.which 
aptur occurs. 

21) eee: Pee n DAVE 

Satakratum arnavam Ssakinam néram 
giro ma tndram tpa yanti visvatah | 
vajasanim purbhidam thrnim apturam 
dhimasacam abhisacam svarvidam \\ 

“To Indra, the ocean, the mighty hero, to whom a 
hundred hymns are addressed, go my hymns of praise from 
all sides, to him who wins the prizes, shatters forts, conquers 
waters, moves swiftly, follows the law, who is the companion, 
the winner of light’’. 

armavam, in a, is used metaphorically to indicate that the 
hymns of praise run to Indra as rivers’to the ocean. Cp. 6, 
36, 3: indram samudram na sindhava ukthasugmd uruvydcasam gira 
a visanti. Cp. also 8, 44,25: dgne dhrtdvrataya te samudrayeva 
sindhavah | giro vasrasa irate which is addressed to Agni. 

In the alternative, we can understand vasvah before 
arnavam; cp. 1,51, 3: abhi tyam mesdm puruhutém rgmiyam 
indram girbhir madata vdsvo arnavam where Indra is described 
as an ‘ocean of wealth (i.e., inexhaustible store of wealth)’, 
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The meaning of the terms dhdmasdcam and abhisacam is 
uncertain. I have followed Geldner in the translation given 
above. Grassmann (Wéort.) explains them as ‘attaining to a 
place’ and ‘following, accompanying, friendly’ respectively. 
Sayana explains them as dhadmasdcam tejc bhajamanam | yad va 
dhanam dhama | tad arthibhir yojayitaram ' abhisacam satrunam 
abhibhavitaram. } 

eee. 2/511: 

agnim yanturam apturam 
rldsya yoge vanugah | 
vipra vajath sém indhate '\ 

‘Eager to yoke the hymn of praise, the priests kindle 
with might and main Agni, the leader, guide, winner of 
waters’. 

The meaning of yanturam is uncertain. 

rtasya= brahmanah ‘of the hymn of praise’. With respect 
to the expression rtasya yoge, compare 5, 81, |: yuijdte mana 
utd yunjate dhiyo viprah; 7, 27, 1: indram ndaro nemaddhita havante 
yGt paryad yundjate dhiyas tah and 10, 13, 1: yujé vam braéhma 
purvyam nadmobhih. 

Geldner translates apturam as ‘who comes across the 
waters, figurative for, who surmounts all difficulties’. 

EGarha sl 53,8: 

visve devaso apturah 
sutam &@ ganta turnayah | 
-usra iva svdsarani \ 

“May the All-gods, winners of the waters, come to (our) 
pressed (Soma) juice swiftly, like cows (to their calves), in 
the evenings’. 

svasarani = svasaresu, in the evenings; see VVSt. | eas Ble 
Durga (on Nirukta 5, 4, 4) explains apturah as karma pratt 
tvaramanah and Sayana as tat-tat-kale vrsti-pradah. Geldner 
explains it as ‘crossing over the waters; i. e., like travellers, 
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passing over waters and reaching the destination after sur- 
mounting all obstacles’. 

The All-gods were the allies of Indra in the conquest of 
Vrtra (see p. 269 above) and conquered the waters with him. 

(7) wustyeadghh: 

yajnéna gatum apturo vividrire 
dhiyo hinvand ustjo maniginah | 
abhisvdra migdda gad avasydva 
indre hinvana dravinany asata \\ 

“Impelling (i. e., intoning) hymns of praise, the saga- 
cious Usijs, winners of the waters, found the path by means 
of the sacrifice. By chanting, by sitting down (i. e., by be- 
leaguering), they obtained cows. Desirous of protection, 
they obtained riches by impelling (i. e., chanting) [hymns of 
praise | to Indra’. 

The second distich consists of two sentences: abhisvara 
nigada ga (dSata) and avasyava indre hinvana dravindny asata. 

The Usijs are the Angirases; and the reference here is to 
the overthrow of Vala, by means of a spell of truth, and the 
conquest of the waters and of cows by the Angirases and 
Indra. See Sayana’s explanation and Geldner’s note; see 
also the passages explained in JOR. xiv. 151 ff. Compare 
with this verse 3, 31, 9: nt gavyaté manasa sedur arkdih krnva- 
ndso amrtatvdya gatim | iddm cin ni sddanam bhiry esam _yéna 
masan dsigasann rténa ‘With mind desiring cows, they (sc. the 
Angirases) sat down with Mantras making a path for im- 
mortality. Great was this session (i. e., sattra, sacrifice) by 
which they obtained the months along with Satyaloka (high 
heaven; i. e., immortality)’. Compare in respect of pada a 
1,71, 2: cakrar dive brhato gatum asmé ‘they (the Angirases) 
made a path tor us to high heaven’; 9, 45, 8: rtdsya pathaé 
sardma vidad gah ‘By way of a (spell of ) truth, Sarama found 
cows along with the path of Satyaloka (high heaven)’; 3, 31, 
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5: visvam avindan pathyam rtdsya “They (the Angirases) found 
every path leading to Satyaloka’. 

The expression dhiyo hinvanah and abhisvara refer to the 
utterance by the Angirases of the spells of truth (see JOR. 
xav.. 151 iff.). 

nigada ‘by sitting’ refers perhaps to the beleaguering of 
the rock-prison of Vala by the Angirases. Cp. 4, 2, 17: arvam 
gdvyam parisddanto agman ‘they (the Angirases) went and be- 
leaguered the (prison) cave of the cows’ and the words arkaih 
nigeduh in pada a, ni gavyata mdnasd sedur arkdth in 3, 31, 9 
cited above which correspond to abhisvara nigada in our verse. 

In pada d, the word dhiyah has to be supplied after 
hinvanah; see Geldner’s note. 

faynan9, 1085: 7: 

a sota parisiicata- 
Svam nd stomam aptiram rajasturam | 
vanakrakgs4m udapritam ' 

This verse is addressed to Soma Payamana; and it has 
been opined by Grassmann (Wart. s.v. sic-stiicata and su-sota) 
that séomam in pada b should be emended to somam; see also 
the observations of Oldenberg in RV Noten. Geldner how- 
ever points out in his note that the word samsa (= praise, 
stoma) in 1, 178, 4: samaryd isdh stavate vivact satrakaro ydja- 
manasya S4msah has the sense of ‘object of praise’ and that 
this may be the case with stoma also in this verse. I therefore 
supply the word soma here as the object of sofa and sticata. 

Now Soma is said in 9, 61, 22: sé pavasva yd dvithéndram 
vrtraya hdntave | vavrivdmsam mahir apaéh and other verses to 
have helped Indra in the conquest of Vrtra. Similarly, it is 
said in 9, 97, 39: somo midhvan abht no jyotigavit | yéna nah 
phrve pitdrah padajnah svarvido abhi gad ddrim ugndn that he 
helped the Angirases in delivering the cows and the sun from 
the rock-prison of Vala. In 9, 90, 4: apdh sisasann ugdsah 
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svar gah sdm cikrado maho asmabhyam vajan, Soma is exhorted 
to win (or, is said to have won) the waters, cows and the 
sun for the worshipper, and in 9, 108, 6: yd usriya dpya antar 
dsmano nir gad akrntad ojasd, he is said to have delivered the 
cows with the waters from the rock (-prison). As the win- 
ning of the waters and the cows was one of the consequences 
of the overthrow of Vrtra and Vala, and as Soma was the 
ally of Indra in the contests with both, the translation of 
apturam as ‘winning the waters’ would not be inapt. 
rajasturam however means ‘crossing through space’; and 
since apturam is in juxtaposition with this word, one can 
translate apturam as ‘crossing through waters’ also; cp. 6, 64,4; 
avaté apds tarast svabhano; 90, 61, 16: apds ca vtpras tarati 
sodsetuh (cp. 10, 108, 1.2: katha rasaya atarah payamst...tatha 
rasaya ataram pdyamst) in all which verses the verb tar governs 
the object apah. Soma, after being purified, flows into a 
vessel containing water and spreads himself there, that is, 
passes over the water. Compare 9, 107, 15: térat samudram 
pavamana urmina; 9, 21, 3: v/tha krilanta indavah sadhdstham 
abhy ékam tt | sindhor urma vy akgaran; 9, 86, 8: raja samudram 
nadyd vi gahate pam urmim sacate sindhugu Sritah and 9, 76, 5: 
vy geva yutha pari kosam arsasy apam updsthe vrsabhah kanikradat. 
Thirdly, one can understand apturam as ‘vanquishing 
the waters (in respect of rapid movement), swift rapid’; cp. 
9, 22,1: eté somasa asdvo rétha iva pra vajtnah | sdrgah srsta 
ahegata and other similar passages which refer to the rapid 
movement of the Soma juice across the strainer in the vat 
containing water. This meaning too suits the context in our 
verse. ‘The juxtaposition of rajasturam makes one think that 
apluram here signifies ‘crossing the water’; but since the word 
udaprutam in pada c denotes the same thing, I believe that 


apiuram denotes ‘swift’ here. I therefore translate the verse 
as: 
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“Press (otherwise, impel,) sprinkle with water Soma 
like a horse, (Soma, who like a horse) is the object of praise, 
is swift, and rushes through space, who makes a loud sound 
in the wood (otherwise, in water) and swims in water”’’. 

As pointed out by Geldner, parigcitcata is used here in a 
twofold sense: it refers to the sprinkling of water over the 
shoots of the Soma plant when pressing the juice or even to 
the addition of water to the Soma juice; and, with respect 
to the horse, it refers to the pouring of water over it after the 
race is over. 

The verb d-sota too means, with respect to Soma, ‘press’ 
(from su ‘to press’), and with respect to the horse, ‘impel’ 
(from su or su ‘to impel’). 

Respecting the epithet ‘object of praise (stomam),’ com- 
pare 9, 68, 8: sémum maniga abhy anugata stubhah; 9, 104, 1: 
sakhaya @ nt sidata pundnaya pra gayata; 9, 104, 4: asmabhyam 
twa vasuvidam abhi vanir anusata which refer to Soma being 
praised, and 8, 103, 7: dsvam na girbhi rathyam sudanavo mar- 
mrjyante devaydvah and 4, 10,1: dgne tam adyasvam nd stomath 

...¢dhyama ta ohaih which refer to the horse being praised. 

Regarding the swiftness of Soma, cp. 1, 5, 7: & tua visaniv 
Gsdvah somasa indra girvanah; 9, 22,1: eté somasa asdvo ratha 
iva pra vajinah and other pasages cited in VVSt. 1, 139; and 
regarding the swiftness of the horse, 4, 6, 5: drdvanty asya 
vajino nd Sokah; 1, 148, 3 : asvaso né rathyd rarahanah and other 
passages cited in ibid. 1, 139. 

rajastur isan epithet of the horse in 6, 2, 2: tuam vaji 
yaty avrko rajastitr visvdcarganth and of Soma in 9, 48, 4: visv- 
asma it svar drsé sadharanam rajasturam | gopam rtdsya vir bharat. 

aptur, like rajastur, is an epithet of both as'vam and 
(somam); this is the case with the words vanakraksam and 
udaprutam also. Compare 9, 64, 3: dsvo nd cakrado vf $a sam 
ga indo sam drvatah and 9, 97, 18: dtyo na krado harir asrjanah 
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which describe Soma as crying loudly like a horse and 8, 2, 
2: nv bhir dhutéh suto dsnair dvyo vdraih paripautah | dtyo na mkto 
nadigu and 9, 109, 10: pdvasva soma kratve daksayasvo nd nikto 
vajt dhénaya in which it is said that Soma, as also the horse 
is washed in water (and hence can be described as udaprut). 

(9) +59;-62183 : 

ipo su jatam apturam 
gobhir bhangdm pariskrtam | 
indum devad ayasiguh \ 

“To Soma, well-born, crossing over the waters, adorned 
with cows (1. e., garnished with milk), shatterer (of enemies), 
have the gods come”’. 

(LOS 09565253 

indram vdrdhanto aptirah 
krnvanto visvam aryam | 
apaghndanto dravnah \ 

“(The Soma juices) strengthening Indra, crossing the 
waters, making everything Aryan, destroying enemies”. 

Geldner whom I have followed in the translation of 
pada b writes in his note, ‘the Soma cult is specifically 
Aryan; see verse 14’. Saéyana explains aryam as bhadram. 

(dias Qeoapet-: 

v¢gsanam dhibhir apturam 
somam rtdsya dharaya | 
matt viprah sam asvaran \ 

‘“The priests cried out with hymns to Soma, the strong 
one, who crosses the water with, (i.e., to the accompaniment 
of) hymns, who rushes with the speed of the (Hotr) priest’’, 

After rtasya dharaya, I supply the word arsantam ‘who 
rushes’ (Geldner supplies a word meaning ‘flows’) on the 
analogy of 9, 12, 8: abhé priya divas padé somo hinvané arsati | 
viprasya dharaya kavth ‘Soma, the wise one, being impelled, 
rushes with the speed of the (Hotr) priest to his abodes in 
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heaven’. Compare also 9, 44, 2: mati justo dhiya hitah somo 
hinve paravdtt | viprasya dharaya kavith ‘Soma, the wise one, 
dear to the hymn of praise, dear to the mind, has been 
impelled afar with the speed of the (Hotr) priest’. 

rtasya = brahmanah ‘of the (Hotr) priest’. Regarding the 
speed of the Hotr priest, see VVSt. 1, 220. 

pre enl, 118, 4: 

a vam syendso asvina vahantu 
rathe yuktasa asdvah patangah | 
yé apturo divyaso na g¢dhra 
abhi prayo nasatya véhanti \ 

“© Aégvins, may the falcons, swift fliers, that are yoked 
to the chariot, carry you to us, (the falcons) that are divine, 
traverse the sky swiftly like eagles and carry you to the food 
(-offering in the sacrifices), O Nasatyas”’. 

apturah=swift, and also ‘crossing the waters’. The waters 
in question are those of the antarikga, so that apturah=travers- 
ing the sky. 

Sayana, Grassmann and Geldner construe diwyasah as an 
epithet of grdhrah. Like Ludwig, I look upon it as an epithet 
of syendsah. In 2, 30,1: g¢dhreva nidhim madhumantam dccha 
too, the Aévins are exhorted to come (as swiftly) as eagles, 
to the altar containing sacrificial offerings. 


12. upahvara 


This word occurs in but five verses of the RV, and 
always in the locative. It does not occur in any independent 
verse in the other Vedic texts, but continues to be in use in 
classical Sanskrit where it has the meaning of ‘secret place’ 
or ‘near’. Compare Amarakofa 3, 3, 183: raho ’nttkam upahvare 
and Medini: upahvaram samipe sydd ekante ca napumsakam. 

In the commentary on the RV, Sayana has explained upa- 
hvara as samipe or its equivalents in four verses, and as atyanta- 
gadha-sthane in one verse; he has thus evidently guided him- 
self by later usage, and has, in fact, sought to show that the 
meaning samipe is an etymological meaning. Compare his 
explanation upahvare upahvartavye gantavye prthivyah sambandhini 
samipa-dese and upahvaresu sammnikrstesu nabhasah pradesegu on 
1, 62,6 and 1, 87, 2 respectively. Skandasvamin, in his 
explanation of 1, 62, 6 writes: upahvare | hvaratir atti-karma | 
hvaro bhakgam tasyasamipe upahvare | havir-bhaksananantaram soma- 
pananantaram cety arthah \ athava upahvaro ’ntarikga-pradesah, and 
upahvaresu gahvaresu' parvata-pradesesu antartksa-pradesegu va in 


* Instead of the word durga, Skandasvamin uses the term gahvara 
which is equivalent to gahana or duspravesa-defa, see Sudhé comm. on 
Amara’ 3, 1, 85. 

According to Piytga comm. on the above verse (see n. 1 pe Seis 
the Nirnayasagara ed. of Amarakoga with Sudha, 1929) and the passage 
from Visva-koga cited in the explanation of gahana, sambadha is a synonym 
of gahana and has the meaning of bhaga also. This is the case with the 
word amhu too which denotes primarily ‘narrow restricted place, place 
difficult to enter or penetrate into’ and bhaga secondarily. Now, one of 
the synonyms of bhaga (guhya) is rahas (see Sudha comm. on Amara’ 2 
8, 22); and as this word signifies ‘secret place’ also (ibid.), it is citi 
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his explanation of 1, 87, 2. Venkata-Madhava does not 
explain the word in 1, 87, 2 and in 1, 62, 6, seems to explain 
it as samipe. 

; Bohtlingk-Roth have, in the PW, set down the meanings 
‘vault, bay, slope, declivity’, for upahvara, likewise deriving 
them from the root hur kautilye. In the smaller Wérterbuch, 
Bohtlingk gives the meaning ‘declivity’ only, to which Grass- 
mann adds that of ‘vault’ in his Wort. In his RV. Uber. he 
explains upahvara as ‘descent, declivity, slope, projection’ and 
as ‘inside of the goblet’ in 8, 69, 6. Ludwig explains the 
word as ‘declivity, bank-slope, cavity, vault of the sky’. 

In Ved. St. 3, 43 ff., Geldner let the etymology alone, 
and inferred from a comparison of the phrase upahvare nadyo 
amsumatyah in 8, 96, 14 with the phrase amsumatya upasthe in 
8, 96, 15 (i. e., in the very next verse) that the word upahvara 
means primarily upastha‘Schoss’ ; and he accordingly explained 
the word as upastha literally in 1, 62, 6 and as upastha 
figuratively in 4, 87, 2; 8, 69, 6 and 8, 96, 14, while in 8, 6, 
98 he assigned to the word the meaning samipa, which, ac- 
cording to him, is but an extension of the figurative meaning 
of upastha. In his RV. Uber., however, he has explained 
upahvara as ‘hiding-place’ in 1, 87, 2 and 8, 6, 28 while re- 
taining the meaning schoss (upastha) in the other three stanzas. 

It seems to me that Geldner has approached the matter 
from the wrong end. The root for, from which upahvara 1s 
derived, signifies, according to Panini’s Dhatupatha, (no. 931) 
kautilya ‘crookedness’, that is, ‘placing of impediments, hind- 
ering, obstruction’ ; and as explained by Sayana in his comm. 
on 1, 141, 1, it has the meaning of gati also. Thus hor 
signifies ‘to go, to impede, to obstruct, to hinder’, and upahvara 


or 


that the statement in Amara’ raho ’ntikam upahvare means that upahvara 
(like its synonyms sambadha and amhu) has the meaning of-upastha, as said 


by Geldner. 
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signifies ‘place that one can go to, i. e., place that is near; 
place that offers impediments, 1. e., place that is difficult to 
penetrate into, durga, stronghold, fastness, fortress’. It has 
this latter meaning in all five RV verses as I shall now show. 
th) SB .60\06 
indraya gdva dstram 
duduhré vajrine mddhu | 
yat sim upahvaré viddt ' 
“The cows have yielded the sweet seasoning for Indra, 
bearer of the thunderbolt, when he found them in the fort- 
ress (and set them free)”. 


The ‘sweet seasoning’ (4stram madhu) mentioned in the 
first distich is the milk with which the Soma juice is mixed 
before being offered to the gods. Compare 3, 31, 11: sd 
Juebhir vrtraha séd u havydir td usriya asrjad indro arkdih | urney 
asmat ghrtdvad bhdranti madhu suddma duduhe jénya géuh in which 
too it is said that the cows released by Indra (from the cave- 
prison) yield sweet honey. 


The subject of vidat is not ‘he, i. e., the milker’ (Skanda- 
svamin) but Indra; and the object is not madhu payah 
(Skanda.) or madhu somarasam (Sayana), but the cows men- 
tioned in pada a; see the translations of Grassmann, Lud- 
wig and Geldner. 


The fortress referred to is the mountain-cave in which 
the cows were confined by the demons along with the waters 
(rivers), the sun, Dawn, etc., and from which Indra released 
them. 


This release of the imprisoned cows is referred to in 
many verses of the RV, some of which mention also the 
name of the demon (Pipru, Susna, Mrgaya, Arbuda, Vala, 
Vrtra) who subjected them to confinement. As pointed out 
in JOR. xvi. 168, the place of confinement is referred to in 
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them variously by words? denoting ‘fortress, stronghold’ 
(vilu, pur, drlha, drmhita), ‘rock, mountain’ (adri, asman, 
gotra, parvata, giri, phaliga), and “cave, cavity’ (arva, kha, 
guha, bila). 

It is worthy of note that the mountain-cave in which 
the cows were confined is referred to as ‘stronghold, fortress’ 
by the RV poets. The reason for their doing so will become 
apparent from the following passage of Kautilya’s Artha- 
gastra (§ on Durga-vidhana, p. 51 of the Mysore ed. of 1909) : 
catur-digam janapadante samparayikam daivakrtam durgam 
karayet |! antar-dvipam sthalam va nimnavaruddham 
audakam, prastaram guham va parvatam, nirudaka-stambam 
irinam va dhanvanam, khajanodakam stamba-gahanam va 
vana-durgam. This passage is translated by Dr. Sama Sastri 
as: “On all the four quarters of the boundaries of the king- 
dom, defensive fortifications against an enemy shall be cons- 





1 Compare the following verses: 1, 7, 3: indro dirghaya cakgasa a 
siiryam rohayad divt | vt gobhir ddrim airayat; 6, 43, 3: ydsya ga antar 
dsmano mdde driha avasrjah; 8, 3,19: nih pdrvatasya ga aah; 10, 89,7: 
ruréja piro dradan né sindhun | bibhéda girim ndvam in nd kumbham a ga 
indro akrnuta svayigbhih; 8, 32, 25: yd udnah paligam bhindn nyak sindhtir 
avasrjat | yd gogu pakvam dharayat ; 4, 16,8: apd ydd ddrim puruhnta dardar 
dvir bhuvat sardma puroydm te | sd no neta vajam & darsi bhurim gotra rujdnn 
dngirobhir grnandh; 8, 6, 23: & na indra mahim isam puram na darsi 
gématim ; 6, 30, 5: tudm apo vi duro visucir indra driham arujah parvatasya ; 
1, 6, 3: vilt cid arujatnibhir guha cid indra vdhnibhih | dvinda usriya anu; 
9,15, 8: bhindd valam dngirobhir grnané vi pdrvatasya drmhitany awrat; 1, 71, 
9: viltt cid drtha pitdro na ukthdir ddrim rujann dngiraso rdvena | cakrur divé 
brhaté gatum asmé ahah svar vividuh ketim usrah; 5, 30, 4: dimanam cic 
chévasa didyuto vi vidé gdvam trvdm usriyanam and 7, 82, 3: dnv apdm khany 
atrntam 6jasa siiryam airayatam divt prabhim \\ indrdvaruna made asya mayind 
*pinvatam apitah pinvatam dhiyah. 

All these verses have Indra for deity excepting 1, 71, 2 and 7, 82, 
3 which are addressed to Agni and Indra-Varuna respectively. All refer 
to the release of the cows, waters (rivers), etc., from the mountain-cave 


in which they were confined. 
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tructed on grounds naturally best fitted for the purpose: a 
water-fortification (audaka), such as an island in the midst of 
a river, or a plane surrounded by low ground, a mountainous 
fortification (pdrvata), such as a rocky tract or a Cave, a 
desert (dhdnvana), such as a wild tract devoid of water and 
overgrown with thicket growing in barren soil; or a forest 
fortification (vanadurga), full of wagtail (khajana), water and 
thickets”. According to this passage, the mountain-cave 
which held the confined cows is a parvata-durga; and it is 
not inappropriate to refer to it by words signifying ‘fortress, 
stronghold’. 

Durga explains our verse as follows in his commentary 
on Nirukta 6, 82: indraya vajrine arthaya gavah asiram 
srapanartham payah yajne ca punah-punah duduhre |! 
madhu madhy-asvadam ! yat sim sarvatah upahvare upa- 
gidhe idhah-pradesge dogdha avidat tat stanair duduhre. 
Sayana explains pada c as yat yada upahvare samipe varta- 
manam madhu somarasam sim sarvatah avidat labhate tad. 

ay: a oss 

upahvaré girinim 
samgathé ca nadinam | 
dhiya vipro ajayata '\ 

“In the fastness of the mountains, in the confluence 
of rivers, was born the wise one of his own volition”. 

Hymn 8, 6 has Indra for its deity; and v. 27 which 
says, ‘the peoples, with oblations, pray for help with Soma 

1 Instead of four kinds of fortresses, Manusmrti 7, 70 mentions 
(dhanurdurgam mahidurgam abdurgam varksam evaval nrdurgam giri- 
durgam va samasritya vaset puram) six kinds; so does Mahabharata 
12, 86,5: dhanvadurgam mahidurgam giridurgam tathaiva ca | 
ab aonb os cit ( ee abdurgam) vanadurgam ca 

sat. pare also Matsya-purana, Ch. 161: dhanvadurgam mahi- 


durgam naradurgam tathaiva ca | varksam caivambudurgam ca giri~ 
durgam ca parthivah and Agni-purana, 1, 202, 3.4. 
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juices to thee whose road is broad’, is clearly addressed to 
him. Verse 29 reads as dtah samudrdm udvatas cikitvan ava 
pasyati | ydto vipand égati; and it is the opinion of Sayana that 
vv. 28, 29 both refer to Indra. As observed by Geldner 
however v. 27 suits Soma better than Indra; and for my 
part I have no hesitation in believing that its deity is Soma. 
It is possible that v. 29 too may have Soma for deity. 

The confluence of rivers mentioned in b is one of the 
kinds of ja/a-durga (water-fort) mentioned on p. 284 above 
while girindém upahvare is equivalent to girt-durga. 

Pep ianoe, 6: 

tad u prayaksatamam asya karma 
dasmasya caérutamam asti damsah | 
upahvaré yad upara dpinvan 
madhv-arnaso nadyas catasrah '\ 

The three verses that precede this and the one that 
follows this in hymn |, 62 read as follows: indrasydngirasam 
cegtau viddt sardma tanayaya dhasim ' byhaspatir bhindd ddrim 
vidad gah sam usrtyabhir vavasanta nadrah ' 3" sé sugtubha sa 
stubha sapté vipraih svarénddrim svaryo navagvaih | saranyubhih 
phaligdm indra Sakra valdm ravena darayo dasagvath '\ 4 " grnano 
dngirobhir dasma vt var ugdsa stiryena gobhir andhah ' vi bkimya 
aprathaya indra sdnu divo raja tparam astabhayah " 9" dvita vt 
vavre sandja sdnile ayasyah stavamanebhir arkaih | bhigo nd méne 
paramé vyémann adharayad rodasi sudamsah "7" All these verses 
have been explained by me in JOR. xiv. 229 ff.; they are all 
concerned with cleaving, by means of a spell of truth, of the 
rock-cave of Vala by Indra, the Angirases, Brhaspati, etc., 
the release of the cows, rivers (waters), the sun and the 
Dawn confined therein, and the extension and propping up 
of the earth and the sky. ; 

Our verse deals with the release of the rivers; and it 


signifies : 
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“That is his most praiseworthy deed, that the most 
beautiful miracle, of the possessor of magic might (Indra), 
namely, that he caused the four* upper rivers with sweet 
torrents to overflow in the fortress (i. e., released them and 


made them flow outside the fortress)”’. 

The fortress in question is the rock-cave in which the 
rivers had been confined. Compare 2, 11, 2: srjo mahir indra 
ya dpinvah parigthita ahind Sura parvih* ‘Indra, O hero, thou 
settest free the many great rivers which had been encompas- 
sed by the ahi and which thou causedest to overflow’ (1. e., 
and made them overflow), and 4, 42,4: ahdm apo apinvam 
uksamanah ‘I (, Indra) caused to overflow the rising waters’. 

Heinrich Liiders renders (Varuna I. p. 285) padas c d of 
our verse as ‘When he caused to swell in the cave the four 
rivers that were there’. upahvara denotes, according to him, 
‘hohle (hole, cave, cavity)’. 


1 The rivers referred to in this verse were those that were confined 
by Vrtra; those referred to in our verse were those confined by Vala. 
This verse has the word parvih ‘many’, our verse, catasrah ‘four’. 

Geldner, in his note on our verse, observes that the four rivers 
are mentioned by name in 1, 104, 3.4 in connection perhaps, with the 
same myth; and he also points out that 1, 174, 7 refers to three rivers. 
The rivers meritioned in 1, 104, 3.4 are Sipha, Afijasi, Kulisi, and Vira- 
patni; and as 1, 104, 3 mentions Kuyava also, it is plain that the exploit 
referred to here is the overthrow of Kuyava. In 1, 174 on the other 
hand, v.5 mentions Kutsa and the removal of the wheel of Sirya’s 
chariot, and v. 7 kavi, (that is, USanas or Kutsa) and the conquest of the 
sun. And though Geldner (see his note on 1, 174, 7) would equate the 
word kuyavdc (in pada d) with Kuyava, it seems to be clear that the ex- 
ploit referred to here is Indra’s conquest of Susna (see Geldner’s note on 
1, 174, 3). As mentioned on p. 282 above, Indra releases the cows and 
rivers (waters) confined in the rock-cave not only when he overcame 
Kuyava but when he overcame Pipru, Arbuda, Susna, Vala and Vrtra 
also; and hence the setting free of the rivers (waters) and making them 
overflow the (prison-) fortress is a feature common to all these myths. 
See ZDMG. 115, p. 120 f. 
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Prof. Paul Thieme, who has reviewed the above work 
in ZDMG, vol. 101 feels doubtful (p. 418) if this is right. He 
thinks that the grammatical analysis leads to the meaning of 
‘rock’ (that which blocks the way) and refers to p. 337 n. 2 
and p. 89 n. 2 of the above work. He opines that one can 
make do with this meaning very well in the RV, and that, 
later, ‘in the rock’ was misunderstood as ‘in the rock-cave’ 
which could lead easily to the classical meaning rahasi and 
anttke. 

ibe ek, 87; 2: 

upahvarésu yad dcidhvam yaytm 

vaya iva marutah kéna cit patha ' 
Scotanti kosa upa vo ratheguv a 
ghridm uksata madhu-varnam arcate \ 

“When, O Maruts, you have set your mind on making 
your way into fortresses, (you do so indeed) by any path, 
like birds in the air. The pails near your chariot drip 
(water), you shower honey-coloured ghee (1. ¢., rain) for 
the praiser’’. 

I supply the words gacchated u tat after pada a on the 
analogy of 5, 55, 7: né parvata nd nady6 varanta vo yatracidhvam 
maruto gacchathéd u tat ‘neither mountains nor rivers stop you 
(i. e., neither giri-durga nor jala-durga halts your course), O 
Maruts, wherever you have determined to go, you go there 
surely’. 

The fortresses in question are those of the intermediate 
world (antariksa). According to one conception of the RV 
poets, the universe was composed of three worlds-earth, heaven 
and the intermediate world or antariksa; and they conceived 
that there were fortresses in the intermediate world and the 
heaven-world also, as there are on the earth. Compare the 
expressions sadhasthe divah in 5, 52, 7: yé vavrdhdnta vrjdne va 
nadinam sadhdsthe va maho divth (‘who grew up in the strong- 
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hold of the rivers [i. e., in jaladurgal or in the fortress of 
high heaven’; the idea of ‘stronghold’ is implicit in the word 
sadhastha), divo gahat ‘from the stronghold of heaven’ (Sayana: 
gahad gahanat) in 9, 110, 8: maho gahad diva a ntr adhukgata 
and divah pratihvare ‘in the fastness of heaven’ in 7, 66, 14: 
ad u tyad darsatam vdpur diva eti pratrhvaré ‘that lovely brilliant 
body (i. e., the sun) rises in the fortress of heaven’. 


In connection with the first distich, compare 5, 77, 3: 
a ratho...mdnojava asvind vataramha yénatiyatho duritant visoa 
(‘your chariot, swift like thought, speeding like the wind, O 
Agvins, by means of which you pass through all strongholds’) 
which refers to the Agvins penetrating through fortresses. 
The word duritdni here is synonymous with upahvaresu of our 
verse. 


The pails (kosah) mentioned in pada c are the clouds 
of the intermediate world; when the Maruts pass through 
antariksa on their chariots, they make the clouds rain. Cp. 
1, 85, 5: pra yad rathesu pysatir dyugdhvam....cdrmevodabhir 
vy undanti bhtima ‘when you (Maruts) have yoked the antelopes 
to your chariot....they moisten the earth lke a leather 
(-bag)’. Cp. also 5, 53, 6: @ yan ndrah sudanavo dadasise 
divah kosam dcucyuvouh | vi parjanyam srjanti rodast dnu dhanvana 
yantt vrstayah “When the heroes that make noble gifts (sc. the 
Maruts) have shaken the pails of heaven for the offerer (of 
oblations), they release parjanya (i. e., the rain) over the two 
worlds; the rivers flow over the arid land’ and 1, 85, 3: 
vartmany esam anu riyate ghrt4m ‘ghee (1. e., rain) flows along 
the paths of these (Maruts)’. 


The word upahvaresu should be construed with vaya iva 
also when it means ‘in the fastness of the intermediate world, 
in the air’. See JOR. xix. 119-120 where I have shown 
that the intermediate world (antariksa) was regarded by the 
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RV poets as a hole, that is, as said on p. 283 above, as a 
stronghold or durga. 

The meaning of the verse is: No durga can impede your 
course, O Maruts; wherever you want to go, you go there 
surely, by any path you choose, in the same way as birds 
follow any course they like in the air. When you pass 
through the intermediate world, you make the clouds rain 
for the worshipper. 

As mentioned on p. 280 above, Skandasvamin explains 
upahvaresu as gahvaresu parvata-pradesegu antartkga-pradesesu va ; 
gahvaregu ( = duspravesa-sthalesu, places difficult to penetrate 
into, strongholds) is the equivalent of upahvaregu, the other 
two words indicate what upahvaresu signifies in this particular 
verse. In the translation given above, I have construed 
upahvaresu as gahvaresu in connection with the Maruts and as 
antariksa-pradesesu in connection with vaya iva. 

(5) 8, 96, 13-15: 

dva drapso amsumatim atisthad 
iyanah krsno dasabhih sahasrath | 
dvat tam indrah sdcy@ dhémanitam 
dpa snéhitir nrména adhatia \ 
drapsdm apasyam visune cdrantam 
upahvaré nadyd amsumatyah | 
nabho na krsndm avatasthivamsam 
isyami vo vrgano padhyatajau \l 
ddha drapso amsumatya updsthe- 
*dharayat tanvam titvisanah | 
viso ddevir abhy acarantir 
byhaspatina yujéndrah sasahe \ 

Widely differing interpretations have been given of these 
verses by Hillebrandt (Ved. Myth. I, 389 ff.), Oldenberg 
(RV. Noten II, 147), and Geldner (RV. Uber.). I translate 
them as follows, following Geldner: 
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“The drapsa stationed himself in the (river) AmSumati 
(i. e., in a place surrounded on all sides by the river AmSu- 
mati); Krsna went there with ten thousand (followers), Indra 
helped him (drapsa) who was crying out (for help) loudly 
with might and main; he swept away the enemies valiantly”’. 

‘(Indra speaks) ‘I saw the drapsa moving in distress in — 
the stronghold of the river Amsumati, and Krsna, black like 
a cloud, stationing himself there. I urge you, O strong ones, 
fight in the battle”. 

‘The drapsa established himself firmly in the lap of the 
Amésumati, blazing (with ardour). With Brhaspati as com- 
-panion, Indra vanquished the demoniacal hosts that pressed 
forward against him’. 

Sayana gives two versions of the incident referred to here. 
In his commentary on 1, 130, 8, he writes: ‘Amsumati is the 
name ofa river. On its bank dwelt a demon (asura) named 
Krsna who was frgna (black) in colour also, with ten 
thousand followers and oppressed the inhabitants of the 
country. Moved thereto by Brhaspati, Indra killed him and 
his followers with the aid of the Maruts, after flaying him. 
All this is related in 8, 96, 13: ava drapso amsumatim atisthat’. 
This story is repeated by Sayana in his commentary on 8, 
96, 13; but he mentions here in addition the opinion of some 
others (namely the author of the Brhaddevata and others 
of his school) according to which the term drapsa refers to 
Soma who had fled from the gods because he feared Vrtra. 

The first version of the story throws no light as to who 
it is that is referred to as drapsa, while the second makes no 
mention of Krsna. Sayana opines that the second version 
does not deserve credit as it is anarsa; and he therefore con- 
strues drapsa as an epithet of Krsna and interprets it as 
‘swift-moving’ (drulam saratiti drapsah). Similarly, Ludwig and 
Oldenberg too regard drapsa and Krsna as one and the same. 
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As observed by Geldner however it is very probable that 
drapsa refers to a person other than Krsna. The drapsa 
(Soma?) flees from Krsna and takes refuge in a place sur- 
rounded by the river Amsumati (i. e., in a jala-durga) ; Krsna 
- follows him with 10,000 fighters; the drapsa cries out to Indra 
for help and is saved by Indra who, with Brhaspati and the 
Maruts, sweeps off Krsna and his followers. 

In verse 13, zydnah in pada b has the force of the finite 
verb; dhamantam in pada c is the participle of dhmda ‘to blow’, 
which has here the sense of ‘to cry out loudly’ like the roots 
Svas-sug and phut-kr which too originally signify ‘to blow’ and 
then ‘to cry out loudly’. See in this connection JOR. xiv. 
286-294 and xv. 48-63. 


namah parama-rsibhyo namah parama-rsibhyah "! 
tdc chamyor avrnimahe ! 
gatum yajnaya | 
gatim yajidpataye | 
ddéivi svasttr astu nah | 
svastir manugebhyah ! 
urdhvdm jigatu bhesajam | 
Sam no astu dvipdde | 
Sam catuspade \\ 
om Santih santih Santih " 
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grhyasutra | Hiranyakesi- P. 56, 1—5 283 
153 6 grhyasutra 


9,-3, 1 6 


akra 8f. 

aguh 104 
admasad 100 
adhayi 234 
apa-jabhara 190 
api-vat 235 
aptur 236 
apturya 268 
arati 110 
aratih 50 
arnas 57 

iva 110 

udan 158 
upahvara 292 
arva 100 

rta 18, 145 
rtupah 292 
oha 30 
kaviyan 95 
gauh 39n. 
gaura 82 
jarayanti 135 
juhavama 28 
juhve 29 
josam 190 
daksat 120 
daksina 134 
divavasu 177 
devaviti 149 
druhantara 75 
dhamabrih 202 
dhara 40 
dhisana 26 


INDEX OF WORDS 


EE 


dhirsad 209 
dhenu 73 

na 63 

nabh 104 
namobhih 134 
navedas 226 
nayam 79 
nitya 88 
ni-yamate 146n. 
nireke 81 
nisada 275 
payah 86 
payodhah 86 
parisificata 277 
pathah 257 
pipyusi 152 
pur 165n. 
pura 165n. 
puramdhi 160f. 
pracaksaya 178 
presita 83 
babhri 14 

mrj 24 
mrdhah 39 
yoga 115 
raghusyad 51 
raghuyaman 51 
rajastur 276 
vananvat 247 
vapuso vapustara 55 
vayam 73 
vayuna 223 
vayunasah 213 


ES eS ES —— 


varivasya 182 
vara 42 

varya 40 
vavrdhuh 9n. 
vasra 67 
vibhrtra 14n. 
vivah 191 
visvasuce 113 
virakuksi 165 
vrtra 271n. 
vrdhak 72 
vedhasya 38 
volha 51 

gamsa 186 
gSubhra 70 
gSubhri 70 
sam-+r 26 
samicine 169 
saharadhara 51 
suta 42 
sumeka 17 
suvana 123 
sunara 130 
sunrta 133, 151 
suryasya jah 45 
suryavasu 177 
sotr 123 

stoma 277 
sthavira 63 
syandamana 67 
svasara 94 


ERRATA 


Read on page 9, line 27: durone 
pages 17, 19: (heading) dkra 
39, 1:. sant 
54, 14: their 
55, 31< 9, 6F4 
57, 7: as the ocean 
58, 5: diré 
59, 19: by Indra 
64, 2: to the sea 
71, 22: vi ydd 
83, 10: Asvins 
89, 12: Maruts 
90, 17: comparison 
90, 21:  stutah 
91, 17: riipadm 
91, 31: hearer (instead of ‘reader’) 
93, 7:  rtdyantiir 
95, 19: -raiser 
96, 6: rtayantir 
96, 25: I begin 
103, 4: girbhir 
103, 6: girbhir 
165, 13: or pur 


In the course of printing, diacritical marks and accents have 
broken off some letters; readers, it is hoped, will correct these defects 
by themselves. 
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